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PREFACE 


In the years 1926-1929, there were published by me in the 
Indian Antiq7ia7y and the Jotirnal of the Bo^nbay Braoich of the Royal 
Asiatic Society some articles under the general title of ‘ Vedic 
Studies/ As it has been thought that it would be more convenient 
to students if these articles were collected together and printed in 
the form of a book, I have done so here with the kind permission 
of the editors Of those journals. Four articles however are new, 
and slight alterations have been made here and there in some of 
the others. 

Owing to unexpected delays, the printing had to be done at a 
time when I was unable to read the proofs with the care which 
such work demands. In consequence, there is a fairly large number 
of typographical errors in the book ; and their number would 
undoubtedly have been larger had it not been for the kindness of 
Mr. S. Sitaramayya and some other friends who obligingly took on 
themselves the task of reading some of the proofs. Such of the 
errors as I have noticed are corrected in the Errata given on the 
next page : some of them are due to the diacritical marks breaking 
o1^ in the course of printing, and may not be found in all copies. 

As is indicated by the title itself, I am in this book following 
the path trodden by the eminent German scholars Pischel and 
Geldner in their Vedische Stndmi which consists of articles devoted 
to the interpretation of obscure or misunderstood Vedic words. 
Like them (see op. cit., I, xxx), I have endeavoured to avoid 
reading un-Indian meanings into the ^gveda, and, as far as possible, 
to elucidate the meaning of ^gvedic passages by means of other 
RV passages. I venture to believe that I have adhered to this 
principle more closely than the above-named scholars ; and this, 
as also the difference of personal outlook, will perhaps explain 
why my interpretations of some words (e.g. dan, padbhih, admasad, 
7iirekd\ differ from those given by them. 

The abbreviations used to denote Vedic texts are the same as, 
or very similar to, those used by Bloomfield in his Vedic 
Concordance and explained on pp. xvi— xxii of the Introduction of 
that book. 


Mysore^ 
March 'im 


A. VenbstasitliUali 



Errata 

Read in 2, 28 : vacydmam ; 3, 34 : Grassmann ; 
9,26: usaiir\ 15,26: with; 16, 3: tanv{ih\ 16, 11: 
dltettdm', 30, 18: sod^d; 32, 1 : ; 63, 30: A'd/ih 

yam; 88, 1: sLium; 103, 31; evdncua havx^d yak:^i 
devan; 124, 2: devih; 131, 27: referred; 139, 25: 
divyd; 145, 12: dSdvo; 149, 12: samsydvah; 174, 32: 
(after Svet. Up. 3, 18) : navadvdrt pure dehi hamm 
leldyate bahih; Brh. Up. 2, 5, 18 ; 196, 28 : Apastamba ; 
211,4: 8, 15, 8 (instead of 1, 15, 1); 236, 11: swdd- 
di^ti; 249, 13: piba; 272,23: 3,12, 1 (instead <»f 
3, 11, 1). 
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VEDIC STUDIES 

^ 1 

ilUya 

This is a very familiar word that occurs about 
thirty-eight times in the RV and very frequently in the 
other Vedic texts and in later literature. The com- 
mentators, Indian as well as European, are at one in 
interpreting this word as (1) svlya, sa/ia/a, own, and {Z) 
dkruva, lasting, constant, perpetual, uninterrupted, im- 
perishable, eternal, etc. In assuming the second of the 
above two meanings for this word in the RV, the com- 
mentators have been no doubt guided by the circumstance 
that the word nifya has that meaning in later texts. But 
as a matter of fact, this latter meaning is not appropriate 
and does not yield good sense in a number of passages — 
for instance, in 1, 66, 1 : ayur ita pmno niiyo nd swuih 
and 1, 185, 2 : iiUymh nd sunum pitror updsthe dyava 
rdk^atam prthivi no dbhvdt where nitydk sunuh is ex- 
plained by Sayana as dhruvah dtma/alt, and by Ludwig 
as ‘ein uberlebender Sohn’ (1, 66, 1) and ‘lebender 
Sohn’ ; in 1, 166, 2 : nityam nd sunum mddhu bWirafa 
xipa krtlanii krlla zhidlhi^n ^hvsvayah where nityam 
sunum is translated by Ludwig as ‘ einen nicht abster- 
benden Sohn ’ ; in AV. 7, 109 : kdh pHnim dhenuth 
vdnuima dattam dtharvanc suddgkdm nifyava/.'^dm, 
Sankh. GS. 3, 2, 5 : nidm i^isnH krandaly d kumara emm 
dkcnuh. krandatu uitya-vatsd and ibid. 3, 2, 8 : dsyan- 
dantaih dhenavo nifva-vaLdh where the expression nitya- 
vahd dhcnuh is explained as ‘ cow with constant calf ’ by 
Whitney {AV. Translation) and ‘unceasingly fertile 
cow’ (SBE. 29, 93) and ‘ immer fruchlbare Kuh ’ and 
‘ bestandig frychtbare Kuh ’ by Oldenberg {hid. Sind. 
15, 71); and in 10, 39, 14: ny brnyksama ydsaudm nd 
mdrye nityam nd sundih tdnayam dddhanaiy where nilya 
is found as the tertium coraparationis in a simile. 
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\K1)K' h'll'DiK.s 

The other meaning ‘ own ’ if. btill iesh appiopriate 
here ; and it therefore becomoi. clear that in the!.e and 
other similar passages the word ;/f7iv? has a meaning 
different from the two mentioned above. 

What this meaning is, can be found out willi the 
help of 1, 66, 1; 1, 166, 2 and 10, 39. 14, ail which 
verses contain similes with tnlva as tertium ctmiparationis. 
In the first of these verses it is said that Agni is ttUva as 
a son ; in the second, that honey {madltu) is intya 

as a son {sunii) ; and in the third, that a hymn of praise 
{stoma) is nitya as a son {sufiii). A comparison therefore 
of the adjectives which the^e words— unidlm, 
stoma and agin — receive in the RV, will show what 
characteristics are common to the things denoted by 
them and will thus determine the sense of mfva. 

Of these words,j«/<;i receives the follow ing adjectives, 
— trayayayya, p y i y d, mar/ya. vijavan, hut, sustva, hrdva 
and nitya ; and madhu, the folh'wing — dd/tif^ativa, 
dhiafiinaddha, kamva. gorjika, gJirtd,cdru, tridhatu, dityd, 
daivya, pakvd, pdri^ikta, puskarc nisikta^ prdlibhrla, 
priyd, madird, varand, saraghd, snksdva, sutd, iomyd, 
spdrhd and nitya; while stoma has the following 
adjectives — dksttoh, a/^r/yd, dntania, dnfara. dpurt'va. 
dmauda, amrla, uruvydCi itasa, eva, kdmya, krdinman 
giydmana, giy (?), drsika, dyutd-iyaman. dyumnin^ ddamsh, 
iiawasi'dn, ' navajata, ndvya, nn/ana, puyutdma, pittu, 
purvyd, p res t // a, mddhumattama, mad/tyamd, t/idnasa 
va ydmdiia, maiidin, makdi, ratnadkdfama, rndriva, 
vanivan, vdfdyan, vethtstha^ vidusa drd/iya, sd/ittawa, 
sasyd/ndna, sukrd, siici, Msd, susyd, satrajit, sad/tu,.std/trd, 
suvrkti {}), /iain?tndn, hrda tastd, hrduprk, and also nitya. 

It will be seen that the only adjective {besides nityd) 
common to the three words sunu^ mddhu and stoma is 
priyd (in the case of stoma, wc find instead of priyd its 
superlative form pre^fka) and the only characteristic that 
is twnunon, to the thifigs denoted by these words is 



/>r/yn:/m. pn'yd is used as an epithet of a/;7n also in 1, 
143, 1 : 5, 23, 3 ; and 6, 1, 6, while Agni, further, is 
called prtydiidih piesi/iah once and purupriyah man}? 
times. Thus the only adjective (beside 7iUya whose 
meaning we are engaged in finding out) and the only 
characteristic that are common to the above-mentioned 
four words and the things denoted by them, are prtya and 
pnyatva ’ ; which makes it probable that I'itxa means 
pnya in the above passages The probability, in this 
instance, is converted into certainty by the parallelism' of 
pi'iya and niiya in 1, 91, 6c: priyastofro vanaspdtth and 
and 9, 12, 7a: intyas/oijo vdnaspatih. 

iiiiya thus means priyOf dear, pleasing, beloved, 
favourite. It has this meaning in the following passages : 

1, 73, 4 : td7h ivd Jidro ddnw a wf/jww iddhdm 
ague sdcanta Pstiisu dhmvdsu | 
ddhi dyunuidfk ni dadhur bhtiiy astniti 
bhdvd visvdyny dhariuio yayhidm || 

“ Men have worshipped in their stable dwellings, O 
Agni, thee that ait dear and flaming, they have placed 
much splendour in him. Do thou become the bearer of 
riches, the vivifier of all.” Compare the many passages 
where Agni is called priyd, namely, 1, 26, 7 ; 1, 75, 4 ; 
1,91,3; 1 , 128, 7-8 ; 1, 143, 1 . 2, 4, 3 : 5, 1, 9 ; 5, 23, 
3 . 6, 1, 6 ; 6, 2, 7 ; 6, 16, 42 : 6, 48, 1 : 7, 16, 1 : 8, 84, 

1 ; and also 6, 15, 6 {priydih-pi'iyaifi)^ 1, 186, 3 and 8, 
84, 1 {pi'e^ihani') and 8, 103, JO {priyaiiam prest/iaf)/) \ 
compare also the passages where he receives the epithet 
pi{ri4 priyd {see Grassmann, s.v.) and ivandrd (see //w/., 

S.V.). 

7, 1, 2 : tdm agiiim dstc vdsavo >/y hnmi 
supraiicdksam drase kulas cif j 
daksdyyo yd ddma hsa iii/yah II 

’ This seems fo have been felt by Gras.sman also whfi in 1 , 
66, 1, has translated niiyo yiu sfinfth as ‘ wie eigener Sohn, lieli.’ 
Sayana too, similarly explains nityatH nd smidm in 1, 166, 2. as 
nit yam surasa^i priyath pttiratn iva. 
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“ The bright ones, for their protection from every- 
thing, set him down in the dwelling, Agni, beautiful to 
look at, who sat down in the house, dear and capable.’’ 
The verse occurs in the first hymn of the seventh 
Mandala whose authorship is ascribed to the Vasisthas; 
and as the word vdsist/ia is the superlative of the word 
vdsu, Sayana is perhaps right in saying that the word 
vdsavah here refers to the Vasisthas. 

3, 25, 5 : dgve apath sdni idhyase duroud 
nityah sumo sa/iaso jdiavcdah | 
sttdkdsthdni mahdyanidna uVi II 

“ Thou, the glorifier of dwell ing-ht»uses with thy 
protection, the beloved, art kindled in the abode of the 
waters, O Agni Jatavedas, son of strength.” 

5, 1, 7 : prd nd tydm lipram ad/ivaresa sad hit m 
agnim hdtdram tlate vdnioldn}}, j 
a yds tatdna rddasi rfhta 
nityam mrfanii vdjhiam ghrlhta II 

” They worship him with adorations, Agni, the wise, 
the hotr, the ornament of the sacrifices, who e.\tended 
the two worlds according to divine ordinance. They 
adorn (him), the beloved (like a) race-horse, with ghee. ' 

lO, 12, 2 : devd de'Oan panbhur rfena 

vdhd no kavydm praihamds cikilvoM | 
dhufndketu}), samidhd hharjiko 
mandrd hotanityo vdca ydjiynn [j 

” The god {sc. Agni) encompasses the gods ; bear 
thou, (O Agni), our offering (to the gods) according t() 
divine ordinance, thou that art knowing, the finst, smoke- 
bannered and with brightness as thy ornament (when 
kindled)' with fuel, the pleasing beloved hotr that 
worshippest (the gods) better (than human hotys) with thy 
voice.” Compare 6, l, 6 : saparyhmh sd priyd oUv' 
hgmr hdm mandrd m ^asddd yd/iydn | Mm tvd vaydfh 
■dama a didtmmsam upa jmbmo ndmasd sadma and 
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1,26,7: priyo no asiu viSpaftr hota mandrd vdrnjyah 
where the expression priyo mandro /iota corresponds to 
mtyo mandrd /iota in this verse. Compare also 1 , 44, 3 : 
adya dutdfh vrmma/ie vasnm agtiim puriipriyam [ d/iUmd- 
Icetum b/idrjt/cam vyHstisu yajndnam ad/ivarasriyam || 

1, 66, 1 : rayir iia citra suro v& saiitdrg 
dynr na prdno iiityo nd sunuh || 

“ (Agni), brilliant like wealth, (effulgent) like the 
sun in appearance, vivifier like the prana (the life-breath), 
dear like a son.” Compare 1, 69, 5: piitro nd jdto 
rain'd duroni “ pleasing in the house like a son that 
is born.’’ 

3, 15, 2 : tv dm no asya usd<o vyil^tau 
tvdm sura ddite bod/ii gopah, | 
jdnmeva nityam tdnayam jusasva 
stdmam me agne tanva sujdta II 

“ Become our protector when this dawn dawns and 
the sun rises ; cherish, O Agni well-born of thy own 
self, this (dear) praise of mine as a father (cherishes) 
his dear son.’’ I follow Sayana in understanding jdnman 
as father in spite of its being accented on the root-syllable ; 
compare 7, 54, 2 : piteva put ran prdti no /n^asva and 
10, 22, 3 : pita putrdm iva pr/ydm. Compare also 
5, 42, 2 and 10, 119, 4 putrdm iva priydm. To nityam 
stdmam here corresponds priydih brd/ma in 1,75, 2; 
5, 42, 2 ; 5, 85, 1 ; priydm mdnma in 6, 68, 9 ; 10, 54, 6; 
10, 96, 11 ; 2, 41, 18 ; priya mani?a in 6, 67, 2 ; prvst/id 
matih, in 7, 88, 1 ; prhthd M/s'ntih in 4, 43, 1 ; prdstjiam 
ndmaJf, in 7, 36, 5; and prht/iah stdmah in 7, 34, 14; 
mandril gtli in 7, 18, 3 and mandra /irddlt in 8, 43, 31. 

10, 39, 14 : etdm vdm stdmam asvinav akarma- 
ta/'sama b/irgavo nd rdt/iani j 
ny amrtsdmn yd^andm nd mdryr 
nityam nd sitnum tdnayam ddd/.andh il 

“We have made this praise for you, O Asvin.s; 
we have cut them (into shape) as Bhrgus a chariot. 
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Holding It (carefully) as (parents do) a dear son, we 
have polished and embellished it as (one adorns) a 
woman for a young man.” 

1, 185, 2 bhtinm dve dcaran/i ciuanfam 

padvdntatn s[drb}mni afiadl dad hate | 
intya 7 n nd sunnm ptti d) updsthe 
d\avd rdki,ntam pidhti't }/o dbhvat II 

“ The two, unmovmg and footless, bear much 
offspring that has feet and moves. Like a deai son in 
the lap of his parents — protect us, O Heaven and Earth, 
from the evil being’’ Theie is an anacoluthon in the 
second half-verse , the meaning is, ‘ () Heaven and 
Earth, protect us from the tvil being and give us shelter 
as parents shelter a dear son in their lap and ward off 
from him all harm ’ Compare 6, 75, 4 math'a pufrdm 
btbh'fdm iipd<sthc \ dpa i.dtrun vidhyaimn sa^nvtdme 

7, 1, 21 ivam ag}tc suhd'oo miwa^athdid 
suditl swio iahaso dtdiht j 
nia dee mca tdiiayc iiUva a d/ian 
ma VI r 6 a^mdn adiyo vi ddut |j 

“Thou, O Agni, ait easy to invoke and of pleasing 
appearance; shine with bright gleam.s, O son of strength 
Let not evil befall our dear son (when he is) with thee , 
may wq not want a valorous son." 

1, 166, 2 intyam nd sundm mddhu bibhrata npa 
krllanii krlpd viddihesu ghrsvaya^^ 1 
ndksanii mdm dmsa tMmaszdnam 
nd mand/mtit svdtavaso haviskriam | 

“Carrying honey that is dear as a son, the swift 
terrible (Maruts) bound forward in battles. The sons of 
Rudra come with protection to the adorer ; they, strong 
of themselves, do not injure him that offers oblations 
(to them)"’ The ‘honey’ {mddhu) that the Maruts are 
here represented as carrying is without doubt the same 
with whtcblhey besprinkle t^e earth , compare 5, 54, 8 ; 



piuvaniy u(sam yud tiiaso asvaran vy iindanii prtJitvim 
mdd/wo audhasa, inadhu receives the epithet priyd in 
eight passages; see Giassmann, '&.N. priyam (n.); cp. 
also kamyam mdd/iu in 9, 72, 2. With the first pada, 
uityam nd sunwh mddkn inb/imta upa, compare nityam vd 
suuum tdnnyam dddlauah in 10, 39, 14 explained above. 

7, 1, 12 : yam aivt mtyam upayaii ya/iidth 

prajdvaiUam svapatydm ksdyam vah \ 
svdjanmavd se^asd vdvrdhmdm II 

This verse is obscure ; I understand it as a continu- 
ation of the preceding verse‘, ‘ May we not sit down in 
the empty dwelling of men : may we not sit round thee 
without son, without offspring : (may we sit) in houses 
full of children, O thou that makest houses to prosper’ 
and translate: “(May we sit down in) our dear dwelling 
with good offspring, with children, which is prospering 
with issue born of us, which is the seat of sacrifices, and 
to which (Agni), w'ho has horses, goes.” I follow 
Sayana in taking yafhdm as an adjective of ksdyam and 
meaning yajndsraya. There seems to be no doubt that 
yajnd is an adjective here of ksdya, and that being so, 
it can be best interpreted here as ya/ndsmya or yajaulya. 
The words yajnd and ksdya occur together again in 
1, 132, 3, which, too, is obscure. As regards asvi^ 
Oldenberg’s observations {^RV. Nofetty II, p. 4) that it 
refers to a human and not to a god do not seem to me to 
be convincing ; and I still think that it refers to a god, 
to wit, Agni. Compare 5, 6, 1 (explained below) which 
describes Agni as ‘ the home to which the swift horses 
go,’ that is, as the treasure-house of horses ; compare 
also 5, 6, 2. 

8, 31, 5 : ya ddmpaii sdnianasd Simula d la dhavnlah | 

devdsp mtyayasiyd II 

ma iihic a^?i€ jn ^adtvua nrnam 
nidie^ciso 'vlraid pdf t tvd j 
prajavatUu d&rydm durya \\ 
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“ The husband and wife, O gods, who thinking alike, 
press and wash (Soma and mix) with pleasing admixture. ' 
The admixture referred to is that of milk, sour milk 
{dadhi) or barley: compare 9, 101, 8: sa>n u priya ainisafa 
gavo madaya ghfsvayah where the admixture of milk, 
gdvah, receives the epithet priya. 

4, 4, 7 : i,id ague astii siibhayiah sudatutr 

yds Ivd Jiiiyetia Iiavisd yd nki/iail} 1 
pipri^ati svd ayusi durone 
mtoed asmai sudind sasad i^^Ui !i 

“ May he, O Agni, be fortunate and rich wht) 
wishes to sacrifice to thee with pleasing oblations and 
hymns in his house through his life. Let all (days) be 
fortunate days for him— such is the prayer.” The 
meaning of sudanu is not clear ; Oldenberg translates it 
{SBE., 46, p. 331 ) as ‘ blessed with good rain,’ Grassmann 
{Ueder.) as ‘reich an Gut’ and Geldner {G/assar) 

‘ reich-beschenkt.’ There is no doubt that the two last- 
mentioned meanings express very nearly what the poet 
must have had in his mind ; and I have therefore, in 
default of a more accurate knowledge of the meaning of 
the word, here rendered it as ‘ rich.’ With regard to 
Jiiiycm /lazdsd, compare priyd/h liavih in 10,86, 12-13, 
priydtamath kavih in 9, 34, 5 and /iistaih /mvUi in 3, 59, S. 

1 , 66, 5 : durd/caSocih krdlnr nd iiiiyo 

idyh'a ydtidv draw visvaswai [j 

“(Agni), of unaccustomed brilliance, dear like the 
ideal, like a wife in the house, ready for everything.’’ 

8, 75, 6 : tdsmai nuudin abkidyai'c vded viritpa nifyaya i 
vfme codasva snslufim || 

“ Send forth now, O Virupa, a w'oll-made (hymn of) 
praise with thy dear pleasing voice to*wards the strong 
(Agni), the heavenly (?). Regarding mlyd vM here, 
tx)mpare mandra vak in 8, 100, 11. 
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9, 12, 7 : nUyastotro v(hiaspd/ir 

dhlnam anialp sabardupphah | 
hinvaiio nmnusd yn^a |j 

“ (Soma), the lord of the forest, fond of praises, 
who milks nectar amidst the praise-hymns and stimulates 
the generations of men.” As mentioned above, to 
iiityaslotro vdnaiipdith here corresponds pnydstotro 
vduaspdtilp in 1, 91, 6. 

5, 6, 1 ; agntm tarn manye yd vdsur 
dstam yam yd/tii dliendvah j 
dstam drvanta asdvd^tam nitydso vd/'nia 
i?am stotfbhya a bham {| 

“ I praise that Agni who is a Vasu, to whom the 
milch-cows go home, the swift horses go home, the dear 
patrons go home ; bring food (nourishment) to thy 
praisers.” The word vd/iiialp in the fourth pada w'hich 
I have translated as ‘ patrons ‘ denotes the rich men who 
institute sacrifices, the yajamdndh as Sayana has coirectly 
explained and not priests (Grassraann, RV Ueber) or 
race-horses as Ludwig and Oldenberg {SBE., 46, p. 379) 
think. This is shown clearly by the following verse, i^d 
aypnir yd vdiur sdm yam ciydnti d/icudvah\ sdm drvatUo 

raulnidruvah sdm su/dtasah siirdya i?am sloiybhya a 
bhara which is parallel to the pieceding one and where 
the fourth pada mentions explicitly the su/dbctsaJi suruyah, 

1, 71, 1 : upa prd jinvami ttsaiir vidutam 

pdfim ltd nUyam janayah sdnlidlp | 
svdsdrah syavim dmiplm ajttsmn 
cUrdm un/idu/im u^dsa/k >td ypdvak II 

” The 1o\iiig (women) have stimulated (to activity) 
their lover as wives in the same bed (lileially, in the 
same nest) stimulate (to amorous activity) their dear 
husband. The sisters have cherished the Dark and the 
Bright as the cow's have cherished the brightly dawning 
Dawn.” The ‘ loving women,’ uda/i^, denote in all 
probability, the prayers that are addressed to Agni — 

2 
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who is referred to here by the word and that 

are supposed to arouse him to activity, so that Agni will 
bring the gods to the sacrifice, carry offerings to them, 
etc.; see Bergaigne II, p. 68. The import of the second 
half-verse is obscure ; see however Oldenberg, S/U:., 
46, p. 75 f. and RV.Notcu I, p. 73. With regard to 
nltyam patim compare /iistam pdlini in 9, 97, 11 ; dd un 
liyan vdram a vdvasdfia /ihla/h pdlim Pnidsc <ydva uni ant 
where I believe, differing from Grassmann (s.v. vds), that 
the word vavasMah should be derived from the root vai 
(to wish, to desire ; vasa kdntaii) and be interpreted in 
the same sense as iisatih in this passage and in I , {>3, 11. 
Compare also 1, 62, 11 and the verse that follows here, 
1, 140, 7. 

1, 140, 7 : sd sams/iro zdstirah sd/Jz 

jdnduii cvd janaiir iiitya d sayc | 
pdnar vardliank dpi yauli dcvyaiu 
miydd I’drpah piirdh /./y/rak sdrd ii 

“ He {sc. Agni) clasps (the plants, etc ) that have 
been laid together and have been laid out. Being inti- 
mate with them that are intimate with him, and being 
their dear (lover), he lies with them, They grow up 
again and attain to godhead ; they together give another 
form to their parents (that is, to Heaven and Marth). ” 

1, 141, 2 : prkso vdpuh pitummi nitya a sayy 
dvitiyatn a sapidsivasu nidtpsH ] 
trtiyam asya vrsabkdsya dokdsc 
dusa pramatim jmiayauta ydsanah |j 

“ The beloved (Agni), strong, rich in food, rests in 
the brilliant (sun) : secondly, in the seven au.spiciuus 
mothers ; thirdly the ten women (that is, the ten fingers) 
have engendered him who looks after (us), in order to 
milk this hull.” I have followed here the .suggestion of 
Grassmann and PW, about reading sapid sivasu and 
dusa pydfmtim h. the text though the text as it stands— 
sapinsimsu {sevenfold auspicious.) and dasapm»iatim 
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)ri/ya 

(having ten to care for him ; cared for by ten) — is not 
unintelligible. The words dviiiyaw and fjttya 7 n seem to 
indicate that the first pada refers to the first ‘ birth ’ of 
Agniasthesun that shines in the sky- It is therefore 
possible to understand vapith, brilliant, as referiing to 
the bright sky (dyoh) and to translate “ The beloved Agni, 
strong, rich in food, entered in the brilliant sky.” With 
reference to the sun being ‘ lich in food,’ compare Chan. 
Up. 3, 1, 1 : asan va adifyo dcianuxdJm and also the 
first ten khandas of that chapter. In the first pada, the 
author of the Padapatha has decomposed Jiiiya d hxyc into 
mlyah d saye : and the translation given above follows 
this view. But the words d,>iiiyai 7 i d set pi {i},h<a>, 7 i ttialrsit 
that follow seem to indicate that vitya too should be 
regarded as a locative so that the padaccheda would be 
7titye d saye. The meaning in this case would be : 
“The brilliant (Agni), strong, rich in food, has entered 
in his own (place), that is, is in the sky . see Macdon- 
ell’s V tdic Mythology, p. 92 and the pa'-sag(‘^ referred 
to therein. 

10, 31, 4 : 7t%tyas cakatiyal svapalh' datttmia 
yds7)ta u devdh savild jajdtia 1 
bhago vd goblitr atyamhtt a 7 iajydt 
so as777a7' cd7-us chad ay ad uia sydt il 

“ May the friend of the house, lord of his self, the 
beloved, for whom god Savitr has begotten, be plca.sed ; 
may Bhaga or Aryaman ornament him with kine (or, 
anoint him with butter) ; may he shine beautifully, may 
he be our shelter." 

4, 41, 10 : asvyasya Imatid rullt\-n>.ya putter 
7iifya:sya rdynh ptUaya}} sydtt/a | 
fd cah'dtid ulibhir 7i(ivya.\tUiir 
astTtaird rdyo 7tiyii/ah satattiatu jj 

M^y we be lords of prosperity in horse-herd.s and 
chariots and of beloved wealth. The two, (Indra and 
Varuna) helping us newly with their protection-~may 
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riches come to us (together, like) a team of horses." 
There is an anacoluthon in the second half-verse where 
the nominative dual la has no predicate. With respect 
to mtyasya raydh, compare fin'ydih vdui in 4, 8, and 7, 
32, IS, etc., vdwdih vdsii in o, ]0, 5 and s/^arlid/ii raw/ 
in 2, 23, 9, etc-, sfirZ/cri'di'ya rayili and pan/sph'ia)}! rayun 
(see Grassmann, s. v. sprhaydyya and pun/spyh). 

8, 4, 18 : pdrd yavo ydvasaik kdc cid dy;li}nt' 

Jill yam rldwio amarlya j 
asmdkam pusnvu avild siz'd bPava 
mdmhistho vajasafayc II 

“O Pusan, brilliant, immortal, our dear wealth 
(name!}'), our kine, has gone away somewhere, to some 
meadow; be our gracious helper and most liberal in the 
winning of the wealth (that is, graciously recover them 
for us).” The prayer is addressed to Pusan, who is the 
recoverer of lost goods ; see Macdonell’s I Pd. Afy/Pm 

P- With nilyam reknah here, compare pyiydm 
rekyah in 10, 132, 3- 

7, 1 , 17 : fve a (yna ahdvandai bhuri- 
sandsa a juhuydma nit yd ) 
zthha kimvduto va/iafu miyedhe II 

“ We, O Agni, being prosperous, offer to thee 
many pleasing oblations, bringing (to thee) both kinds of 
offerings.” The meaning of the last pada is ob.scure; 
see Oldenberg, Rl .Noten^ II, p. 4. Regarding nityd 
dhdvandni, compare nityena /lavUd in 4, 4, 7 explained 
above. 

2, 27, 12 : TO rdjabhya rfanibhyo daddsa 

yarn vardhdyanfi pnstdyas ca zntydh 1 
so, z'evan ydft pyathanio rdt/icna 
vasnddva viddfhesu prasastdh II 
Who offers to the kings, the leaders of rta {st\ the 
Adityas), whom wfshed-for prosperities cause to thrive, 
he being rich and the giver of riches goes 6rst in his 
chariot and is praised in the assemblies,” 



nitya 13 

1, 148, 5 : nd, yam ripdvo no. risanyavo 

g&rbhe sdntam nsand rcs&yanti | 
andha apasyd nd dabha7ti7 abhikhyd 
itxtydsa im px'etdi'o ara/csaxi || 

“ Whom, while in the womb, enemies that want to 
injure and can injure, do not injure. The blind, not 
seeing, did not harm; his dear well-wishers protected 
him with watchfulness.’’ pjriardh, which 1 have rendered 
as ‘well-wishers,’ literally means ‘lovers, pleasers.’ It is 
preferable to construe abkikhyd, literally, with sight, that 
is, with forethought, with watchfulness, with araksan 
rather than with mtdkd apaiyd nd dabhm (as Grassmann 
in RV. Ueber, Ludwig and Oldenberg, SBE. 46, p. 173 
have done); for the translation ‘The blind, not seeing, 
did not injure him with their look ’ hardly yields good 
sense, niiydli pretarah means the dear well-wishers of 
Agni (who is the deity of this verse), that is, the priests 
who are dear to Agni and to whom Agni is dear. 
Compare 1, 26, 7 : priyd no astu vikpdtir kotd mandro 
vdrenyah | priyah svagndyo vaydtn. 

10, 7, 4: sid/ird agne dhiyo asme sdnnfnr 
ydm trayase ddma a fiUyako/d | 
rtdvd sd rokidaSvah puruksur 
dyubhir asmd dhabhir vdmdm astn II 

“ Efficacious, O Agni, and winners (of wealth) are 
the prayers of us ' whom thou, the dear hotr in the 
house protectest. He, the red-horsed, is holy and has 
much food: may everything pleasing happen to him 
(the sacrificer, yajamdna) every day.” In the light of the 
foregoing, I have taken nityahoid (with accent on ntlya) 

'Is it possible, however, that there is a woixl a$we derived 
from the radix «— meaning this {idam)'i The correlation of yat in 
this verse and in verse 8, 63, 12 would seem to show that this is 
the case with the word asine in these vens^s. Likewise, the asme in 
verses 1, 24, 7 ; 1, 71, 2 ; 1, J02, 2 ; 8, 51, 10 ami 10, 61 , 25 seems 
lo be of this character. 
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as a karmadharaya compound; it is, however, also 
possible to regard it as a bahuvrihi compound meaning 
‘ he to whom the priest, hotr, is dear ’ ; compare />ny<ih 
svagnayo vayani in 1, 20, 7 cited above; cnmjiare also 
the following passage : 

Maitr. Sarii. 1, 1, 12 : nityaholdram ii'd ktxvc dyit- 
mmitah sam idlumain \ 

The corresponding passage in the other yain\- 
sathhitds reads vltxhotram /vd kazv dytimau/tnh niff/ 
idhlmahi | kgjje brkauiam ad/ivare where vttihntrum 
means ‘ to whom the hofra, the office of the kotr, is dear 
compare Uvata on VS. 2, 4 : vitih ahhild^ah ko/r- kiTfwm/i 
yasya sah vUikoirah.. I therefore take nUyahotdmm here 
as a bahuvrihi and translate : “ We, the bright, kindle, 
O wise one, thee to whom the hofr is dear." Or is the 
word hotr here used in the abstract sen.se of kotra or 
hoMva—bhdvtt-pradhdm nirdcSah? If so, mtyahotdram 
would be the exact equivalent of vlHkofranu 

Sankh. GS. 3, 2, 5 : cndth sisidi krandafy a kuDhita 
endm dhenuh krandatu nityaoatsd 1 

" The child, the young one, cries near it ; may the 
milch-cow to whom the calf is dear, low near it.’’ ^The 
milch-cow lowing to her calf is a familiar Bgure of 
comparison even in the RV ; compare 9, 12, 2: abkt 
viprd anic?ata gdvo vaisam nd mVdrah | hidravi ‘the 
priests call out to Indra' as mother-cow.s low to their 
calves; 2, 2, 2: abkt ivd ndktir usdta vavasircgiir 
vaisam nd svdsare?n dkendvah, ‘to thee, O Agni, they 
called out at nights and at dawns as the milch-cows low 
to their calves in evenings'; 8, 88. 1 : abki vaisam nd 
svasarem dkmdva indram girbkir navdmahe ‘ we call out 
to Indra witk our hymns of praise as milch-cows low to 
their calves m evenings’; 6, 45. 25 ; 8, 95, 1 ; etc. 

_ Ibid., 3, 2, 8: endm SHuh kranda/y S kmm 
osyandmmM dhenavo nitya-vaisdh j 



“ The child, the young one cries to it ; may milch- 
cows to whom the calf is dear, pour forth (milk from 
their udders) near it” Oldenberg has here interpreted 
th-Q. vQ.rh syandaiiiani- in the sense of ‘flocking' [SBE., 
29, p. 93); but the reference here is to the return home 
of milch-cows after grazing in the pastures, eager to 
rejoin their calves and therefore lowing to them (this 
idea is expressed in Sdnkh. GS. 3, 2, 5, explained above, 
by the word kraiidatu\ and, as the Indian poets 
express it, with udders oozing milk; compare Raghuvaih- 
sa, 1 , 84 : {anindya Naiidini nama dhcnur avavrte vandt) 
.... bhuvam kosnena kundodhni medhycimvabhrthdxi 
api I prasraveiuibkivaysantl vatsdloka-pravarluid 1| and 
Harsacarita (Nirnayasagara edition, p. SO) : divasa-vUirti- 
pratydgatam pmmufa-sianam .... dhcuu-vargani 
udgata-kslram. Compare also 2, 34, 8 : dtuiiiir ud sisvc 
svdsayesu piiivate jdiidya rdlahavise utahiui i^ani ‘ they 
{sc. the Maruts) ooze with copious food for every man 
who has offered them oblations as a milch-cow oozes 
milk for her calf in evenings ’ ; 10, 75, 4 : ablii tvd sindho 
sisum in nd mabdro vdsra arsanti pdyascva dhcudvah ‘ they 
(the rivers) run towards thee, O Sindhu, as milch-cows, 
lowing, and with (oozing) milk, run to their calves'; 
9, 94, 2 ; d/nyah pinvd,nah svdsarc nd gdva rtdydntir ablii 
vdvasra indum ‘ the hymns of praise, following rta, lowed 
to Soma as cows overflowing (wilh milk) low (to their 
calves) in the evening’; 9, 68, 1 : dsisyadanla gdva d nd 
dhendvah | barlnsddo vacandv&nla iid/uib/nh parisrulaiii 
usHyd nirni/am dhire\ and 9, 77, 1: abhini rldsya 
sudiig/id ghrtascuto vdsra arsanti pdyascva dhendvah : 
and 10, 31, 11: prd krsnaya rusad apinvatddhak. 

AV. 7, lu9 (104), 1 : kdh pHnim dheuum vdnmcna daitdni 
dtharvane sudug/idm nityavatsdni j 
bfhaspdtina sakhydm jusdni 
yat/iavasdik tanvhh, kalpaydii |j 

“Who, enjoying companionship with Brhaspati 
shall at his will make use of the spotted milch-cow, 
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well-milking, fond of her calf, given by Varuna to 
Atharvan?” I understand tnnvah here as equivalent to 
almanah so that tanvah kal^ayati means atwaua ii/>akai- 
payati, ‘ makes ready for one’s own use, that is, makes 
use of.’ Whitney translates “ Who, enjoying comjjanion- 
ship with Bfhaspati, shall shape its body at his will — 
the spotted milch-cow, well-milking.” etc., which is 
unintelligible to me. 

AV. 9, 4, 21 : aydih pipdm indra id 
rayim dadhdtu cctanim { 
ayam d/ienmu sudiii^ham mtyavafsatk 
vdsam duhdm vipascitam paro diiuih II 

“ Let this burly one, a very Indra, bestow con- 
spicuous wealth; let this (one) (bestow) a well-milking 
cow, fond of (her) calf: let him yield inspired will from 
beyond the sky ” 

This closes the list of passages where nifyit ha.s 
the meaning pnya: it has the meaning iviytr, sahaja^ 

‘ own,’ in the passages that follow ; 

RV ?, 4, 7: parisddyath hy dram'^yn rek/to 
iiityasya rdydh pdfayaJy synmn j 
nd s4?o ague aiiydjdtam asty 
deetduasya md patho vi duksaly H 

This verse is not quite clear : but I Ijelievc that 
Yaska’s inUvpretaf of it {Niruk/a, 3, 2) and of the 
verse that follows, is on the w'hole correct. I therefore 
translate, following him, “ The wealth left by a .str.anger 
is to be avoided ; may we be loids of our own wealth. 
There is no (such thing as) offspring that is begot by 
another. Do not foul the paths for me that am ignorant,” 
As pointed out by Yaska, the ‘ wealth ’ mentioned in the 
first half-verse means ‘son’; compare l\^ah in the 
second half-verse and in the verses that precede and 
follow this. The last pada means, “ Do not, hiding the 
right path, point out a wrong path to me who am already 
ignorant ; do not misguide me by saying that another’s 
son can be my son.” 
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8, 56, 2 : ddM mdhyam pauiakratdh 

sahasrd d dsyave vfkah | 
nityad ray 6 amamfuita II 

“ Pautakrata, the Cutter of the P'oe, has given me 
ten thousand from his own wealth.” 

9, 92, 3 ; prd sumedha gdtuvid visvddcvah 

somali pundndh soda eti nityaui \ 
bhuvad msvesu kdvye^u rdnid 
nu jdndn y abate pdnca dhirah || 

“ Soma, the wise, the knower of ways, used of all 
gods, being purified goes to his own seat ; he takes 
pleasure in all praises ; the wise one stimulates the five 
folks.” 

1, 148, 3 : Jtitye ciii nu ydm sddane jagrbhre 
prdsastibhir dadhire yajniydsah \ 
prd su nayanta grbhdvanla islav 
dbvdso nd rath) b rdrahdndh 1| 

“Whom the worshipful (gods) caught hold of in his 
own place, carried with praises, and holding him and 
speeding like the horses of a chariot led him in the 
sacrifice.” The reference here is to the original carrying 
off of Agni from his place in the highest heavens by 
Matarisvan, Vivasvat, Bhrgu, the devas, etc.; compare 
10, 46, 9: dyavd ydm agnim prthivi jdnistdm apoi. 
tva^id bhrgavo ydm sdhob/uh i ilenyam prathamdm 
mdtarisvd devas tatak^ur mdtiave ydfatrani and also 
Macdonell’s Vcdic Mythology, p, 71. The word ya/hiydli 
refers to the deities above-named. 

1, 140, 12 : rdthdya navatu utd no grhaya 

nityaritrdm padvdtim rosy ague { 
asmaham virah aid no maghdno 
jdndms ca yd pdrdydc chdrma yd ca 1| 

“ Give us for chariot and for house, O Agni, a ship 
that has its own oars (that is to say, that is propelled of 
itself) and (moves on its own) feet, that will carry over 
3 
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our sons and our patrons and our people, and that is a 
shelter.” 

5, 85, 7 : aryamyam varuna mitryam va 

sakhdyam vd sddain id bhrataram vd | 
vesam vd iiityam vanindranam vd 
ydt sim a gas cakrma sisrdthas tdt II 

” Free us from the sin, O Varuna, that we have 
at all times committed against our companion, friend, 
acquaintance, or brother or our own neighbour or 
stranger.” 

7, 88, 6 ; yd dpir nityo varuna priydh sdn 
ivdm dgamst krndvat sdkhd te j 
md ta enasvanto yaksiu bhujema 
yattdht pnd vipra stuvatd vdrutham || 

“ He, O Varuna, who being thy own dear friend and 
comrade, has committed evil towards you, — may we not, 
being sinful feel (thy might), O mighty one. Grant, O 
thou that art wise, protection (literally, cover) to thy 
praiser. The ydh beginning the first half-verse has 
apparently no antecedent in correlation with it; but 
there does not seem to be any doubt that in reality it has 
for antecedent the plural vayam that is to be supplied in 
the third pada; the meaning therefore is : “ Though, O 
Varuija, I, being thy own dear friend and comrade, have 
sinned against thee, do not, O mighty one, make me 
suffer for it. but graciously become, thou that art wise 
(and therefore knowest that I am not solely responsible 
for such sins) the shelter and protector of me . that am 
now praying to you.” Coinpare in this connection the 
foifowing two verses likewise addressed by Vasistha to 
Varuna — 7, 87, 7 : yo mrlayati cakruse cid dgak ‘ who 
(Varuna) is beneficent and gracious even to one that has 
committed sins against him’ and 7, 80, 6: na sa svo 
dikso-mruna dJifuhh sa surd- manyitr vibktdako acittih 
asii tydym kumyasa updre- svapnas caned dnrtasya 
Pmyoid U is not my own impulse; O Varuna ; it is 



predestination, drink, anger, dice, or ignorance (that has 
led me to sin) ; there is the elder close to the younger 
(who has to bear the responsibility, either for having 
prompted the sin or for not having prevented its com- 
mission); even sleep is the promoter of acts against the 
Law {rta)-" 

3, 53, 24 : ima indra bharat&sya putra 

apapttvam ciktiur nd prapiivdm | 
hinvdnfy dh)am draimth nd nityaih 
jyavdjam pari nayanty dfm'i II 

This verse is the last of a quartet of verses known 
as vasi^Itadvesiiiyah as they have been written, it is said, 
in disparagement of the Vasisthas. It is clear that the 
verse speaks of the stupidity of the Bharatas ; but, for 
the rest, its exact sense has not yet been made out : see 
Oldenberg, RV. Noten I, p. 256. I translate tentatively 
as follows : “ These sons of Bharata, O Indra, know 
neither the time for resting nor that for going. They 
ride their own horse as if it were another’s ; in battle, 
they carry round ceremoniously the (bow) strengthened 
with bow-string.” ‘ Riding their own horse as if it were 
another’s ’ means, not so much ‘ so ungeschickt und dem 
Tier ungewohnt wie ein fremder Jockey ’ (Geldner in 
Ved, St. 2, p. 160, n. 5) as ‘ using the horse unsparingly 
as if it were another’s ; not taking proper care of the 
horse ’ ; for, it is natural on the part of the owner of the 
horse to use it carefully and not to beat it cruelly or 
make it strain its powers and go beyond its strength, 
while it is as natural for one who is not the owner to pay 
no attention to the horse or its capacity but to make it 
go as fast as it can be made by blows and other similar 
means to go. Compare the saying current in the 
Kannada country, kudure dvarike cabbed ‘ another’s 
horse, and a rod cut from the avarike {cassia auriculata, 
Lin. ; a shrub that is found almost everywhere ; the 
rods cut from it are regarded as unusually tough) shrub 
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(to beat it with so as to make it go faster) ’ and the 
English proverb ‘ Set a beggar on horseback and he will 
ride it to death In the fourth pada, the European 
interpreters have understood the word jyavaja as referring 
to a horse and meaning ‘ strong (swift) as bow-string. 
This may perhaps be looked upon as an ordinary figure 
of speech in European languages in which things or 
persons are commonly described as being as tough or 
as strong as ‘ whipcord ’ or ‘ wire as being ‘ wiry etc. ; 
but, 1 do not know of any instance in Indian literature 
where the horse is described to be as strong (or as 
swift) as bow-string. The idea in fact is, I believe, 
quite unknown and wholly foreign not only to Sanskrit 
literature but to other Indian literatures as well. I 
believe therefore that Sayana is right in regarding the 
word as an epithet of dhanus understood here. The verb 
pari-iu does not mean simply ‘ to lead round ; to carry 
round ’ a thing or person but to do so ceremoniously 
(hence, pari-nt means also ‘ to marry ’ as in the ceremony 
the bride is led by hand thrice ceremoniously round the 
fire). The sense therefore of the fourth pada is ‘ These 
stupid Bharatas, instead of using a bow, that is strung 
and ready for use, in battle to shoot arrows with, carry it 
ceremoniously in procession ’ ! Compare the first pada of 
the preceding verse, 116, sayakasya cikite janasah ‘ an 
arrow was not thought of, O men (by these Bharatas 
when they brought the strung bow to the battle-field),’ 
This closes the list of passages in the RV in which 
the word f/i/ya occurs. It will have been noticed that I 
have interpreted this word either as (1) sviya, sahaja, 

‘ owm ’ or as (2) priya, ‘ dear ’ and that such interpre- 
tation has everywhere yielded good sense. It is 
however true that the meaning (3) dhruva also (which 
the word lAtya has in the Brahmanas and in later 
literature) is not inappropriate . in some of the above 
passages, for instance, in 4, 4, 7 ; 4, 41, 10 ; 9, 12, 7 ; 
1, 73, 4 and 7, 1, 2; but I have felt it unnecessary to 



adopt that meaning for the RV inasmuch as it is quite 
necessary to make use of the first two meanings in the 
RV and these two meanings are enough to explain all 
the passages (in the RV) in which the word Jiitya occurs. 
The assumption of the third meaning dhriiva also for the 
RV would, in these circumstances, mean a needless 
multiplication of meanings. 

As regards the first two meanings, too, it must be 
observed that in some passages it is difficult to choose 
between the two as either will do equally well in them. 
Thus, for instance, one can also interpret nityam k^ayam 
nak in 7, 1, 12 as ‘our own house’, nityena havisa in 
4, 4, 7 as ‘ by (his) own oblation’, nityaya vaca in 8, 75, 
6 as ‘with (thy) own voice’, nUyad raydh in 5, 8, 2 as 
‘ from (his) desirable wealth’ and nityam sdda^ in 9, 92, 
3 as ‘ beloved seat In such passages, I have preferred 
one of them to the other and chosen what seemed to me, 
considering the context, to be the better of the two 
meanings. I believe, however, that the poet must 
have had both meanings in his mind when he ‘ wrote ’ 
such passages, and that the more correct course to follow 
would be to make use of both of them together in the 
explanation — a course that is occasionally followed by 
Indian commentators.® 

I can not say how the (third) meaning dhruva came 
to attach itself to the word nitya * ; but it is easy to 

®I dte here some instances of this kind from Sayana’s 
VedabhSsya- pumam—tidakam, 5, S5, 5; pfirust=parakst 
fmujdidSi, 10, 27, 21 ; pftr7sdi=sarvakdma)iam pUTCtkdt itdakat, 
1, 103, 1 , (Ved. St. 1, p. vi)j utkcth'^^vyupiahy 8, 41, 7 ^ 
rilpam, 1, 122, 2 ; dikam=vyapiampapt, 10, 123, 7; {Ibid. 2, p, 
193); innam=Ti4arapradeSam, 1, 186, 9; iriitani=^nistr 7 }aiii 
tamkadelarn, 8, 4,. 3; irinam=7iisir7iam il^arastkcaiam Saiap. 
J3r., 7, 2, 68 ; {Ibid. 2, p. 223); drapsd7n=diiitagdt7ii7iam, 8, 96, 14 ; 
drap$&lt=rasah 10,17, 13 ; drapsak^drtdagdmino 7 ‘asdh, 9, 106, 8 ; 
nrvit—vistrtdi, 4, 12, 5 ; ilTrvd^—badabdTtalah, 3, .30, 19 ; 77 ; 7 w== 
vistrtdgncy TS. 5, 10, 6 (Ibid. 2, p. 269), 
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understand how the (second) meaning priya has 
developed from that of sviya, sahaja. What is one’s 
own is, in this world, generally, ' dear ’ to one, which 
explains how nitya originally meaning svtya, sahaja came 
to have the secondary meaning priya also. 

It is remarkable that the converse also is true : 
what is ‘ dear ’ to one will generally be acquired and made 
one’s ‘ own ’ or at least, will be the object of endeavours 
to -acquire and make one’s ‘own’. Hence it has also 
come about that the word priya itself which primarily 
means ‘ dear, pleasing, agreeable,’ etc., has the secondary 
meaning ‘ own 

The number of passages in the Vedas where priya 
has the sense ‘ own ’ is indeed considerable ; but, so far, 
in two or three passages only have the Vedic interpre- 
ters recognised that priyaz=z own. One such passage is 
1, 82, 2 : dksaiin dmlmadanta hy dva priya adhUsata 

^ It is however of interest to note in this connection the 
analogy of the words rata and niraia. Both these words signify 
‘ fond of, taking pleasure in '* primarily, but they have also the 
secondary meaning ‘ engaged in ; always or incessantly engaged 
in’, iapo-7'ata or tapO'Uirata thus means ‘fond of tapas, taking 
pleasure in performing tapas ’ and also ‘ engaged in tapas, always 
or incessantly engaged in performing tapas ’ ; similarly dharwa- 
nirata^ dhydna-niraia^ yajnddkya7ia‘nirata mean ‘ fond of dharma, 
of dhyana, of yajha and adhyayana’ and also ‘unceasingly or 
always engaged in the practice of dharma, of dhyana, of sacrifice 
and study,’ These words ^are thus synonyms of iapo-niiya^ 
d?iarma-7iitya^ dhyma-7iitya and yajnddhyaya7ia-7iitya which too 
have the above two meanings. 

It seems to me therefore that, as in the case of raia and 
fiiraia^ so in the case of nitya also, the meaning ‘ always, unceasing ’ 
IS a secondary meaning derived from that of ‘ dear One to whom 
the practice of tapas or the performance of -sacrifice is pleasing 
will naturally endeavour to devote as much time as possible to 
such pleasing work ; and hence the development of the secondary 
meaning ‘ always, unceasingly ' from that of ‘ dear 

Max Muller, in SBE, 32, p. 215, gives another explanation of 
haw mlya came to signify ‘ always, unceasingly ; ' this explanation 
howewt seems to me to be unsatisfactory. 


iiitya. 


23. 


where Sayana explains priyah as svakiyas taniih avMhus- 
ata akampayan ; Ludwig, too, translates priyah here as 
‘ sich ’ while Grassmann {RV. Ueber.) and Oldenberg 
{RV, Noten^ I, p. 83) adhere to the meaning ‘dear'. 
xAnother passage is 1, 114, 7 : ma nah priyas tanvb 
rudra rlri^ah (with which should be compared the 
parallel passage from AV- 11, 2, 29: svam tanvhm 
rudra ma rlri^o nah) where Sayana adheres to the 
meaning ‘ dear but which has been correctly explained 
by Bergaigne (III, 152) as ‘nos propres corps’, by 
Ludwig as ‘ unsere eigenen leiber ’ and by Max Muller 
{SBE. 32, p. 423) as ‘our own bodies Max Muller has 
also (fip. cit., p. 425) added the following note : “ Priya, 
dear, used like Gk. philos, in the sense of our own. 
See Bergaigne III, 352 ”. With these exceptions," the 
word priva is everywhere explained as ‘ dear,’ ‘ agreeable,’ 

‘ pleasant,’ etc., by the exegetists, though, as said above, 
in a considerable number of passages, the word priya is 
used, not in that sense at all, but in that of ‘ own This 
is specially the case in the passages which contain 
compounds with priya as a component word : 

8, 27, 19 : ydd adyd surya udyaii 

priyak^atrd ytam dadka 1 

ydn nimruci prabddhi visvavedaso 

ydd va madhydmdine divdh, |j 

“ Whether you uphold rta, O ye that are independent, 
when the sun rises to-day, or when he goes down, or at 
midday or at daybreak (literally, at the time of awaking 
from sleep), O ye that possess all wealth.” The hymn 
in which this verse occurs is addressed to the ViSve 


* Further, Oldenberg has suggested [SBE., 46, p. 62) that 
pnyd may have the sense ‘ own in 3, 67, 6. Not only in 1, 67, 6 
but in 3, 5, 5 ; 3, 7,.7 and 4, 5, 8 does priyd in my opinion, mean 
‘own.’ The sense of these passages, however, is obscure and 
I have therefore been unable to indude them in those that follow, 
where priyd=i'<ym. 
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dcvah or All-Gods to whom therefore the voca- 
tives 'priyaksatrah and visvavedasah refer, priya- 
ksatrah here does not mean ‘whose rule is agreeable 
(freundlich herrschend; PW, Grassmann, Ludwig) ’ ; but 
priya here — own, sva, and priyaksatrdh=svaksatrah, 
‘ruling themselves, independent’- Compare 5, 48, 1: 
kad ii priyaya dhamie manamahe svaksatrdya svdyasase 
make vaydm which is likewise addressed to the Visve 
devdh who are here called svdksatrdh ; compare also 
], 165, 5 where the Maruts are described as svdksatrdh. 
priyaksatra is thus a synonym of svdksaira, svara/', 
svdpafi, 

8, 71, 2 ; naln inanyuh pauruseya ise ki vah priyajdta { 
ivdm id asi ksapdvdn |j 

“ The anger of man, O (Agni) born of thyself, has no 
power over you ; thou indeed art the ruler of the earth.’’ 
priyajdta here does not mean ‘ als freund geborener ’ 
(Ludwig) or ‘ erwunscht geboren’ (Gra.ssmann), but 
is equivalent to svajdta, ‘ born of his own self ’, an 
epithet that is frequently applied to Agni ; compare 
agtie tanva sujdta in 3, 15, 2 ; compare also the epithet 
tanunapdt, ‘ son of self’ used of Agni. 

10, 150, 3; tvain u jatdvedasam visvdvdram grne d/iiyd | 
dgne devaii a vaha nah priydvratdn 
, mrlikaya priydvratdu W 

“I praise thee, Jatavedas, that hast all desirable 
things, with hymn, Briftg. to us, O Agni, the gods, 
whose are the ordinances— for grace, (those) whose are 
the ordin^ces.” priyavratdn—svavratdn, those whose 
are ■the ordinances ,- that is, either (1) those who follow 
their own ordinances (cp. 3, 7, 7: deva devandm dmi 
Kl vratd ipijt ‘ the gods followed the ordinances of the 
gods’), and not those of others; that js to say, those 
who are independent, sovereign; or what comes to the 
f I whom - come the divine 

ia. tHe. universe ; compare 
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1, 164, 50; yajheiia yajnditt ayajauta dcvas taut dharmdni 
prathamany dsan ; 3, 56. 1 : nd id, minanti mdyino nd 
dhtrd vratd devandm prathamd dhrhvatii ; 1, 36, 5; tve 
Z'Uvd sd/hi^afdtii vi'ata dhruz'd yani deva dPrnvaia, and the 
expression davoydtii vratdni (see Grassmann, s.v. vrata). 

1, 140, 1 : vedisdde priyddhdtndya sndyute 

dhdsim wa prd bhard yonim a^udye 1 
vdsircneva vdsayd mdnmand sxicim 
jyotiratham sukrdvariiam tamohdiiam II 

" Offer, like food, a place for Agni, who sits on the 
altar, whose are the laws and who shines well. Adorn 
with the hymn, as if with an ornament, (Agni), the bright, 
the destroyer of darkness, the brilliant-coloured, who 
has a chariot of splendour priydd/idmdya= svadhdmiie— 
svavratdya in either of the meanings given above. Com- 
pare 3, 21, 2 where Agni is addressed as 
‘ following his own laws ’ ; regarding the second sense, 
compare the epithet vrafapdh (see Grassmann, s. v.) that 
is applied to Agni ; compare also 7, 6, 2 : agnir vratd- 
fii purvyd mahdni ; 2, 8, 3 : ydsya (sc. agiier) vratdm nd 
miyate ; 1 , 69, 7 : ttdki^ ta {agneh) etd vratd znhianti ; and 
6, 7, 5 : vaisvdnara tdva tdni zrratdni makdny ague ndkir 
d dadhar^a. In the second pada the word iva has really 
the force of ca and dltdsim iva yonhh prabhara means 
dhdsim yomm ca prabhara. 

There can be no doubt that the word pHyddhaman 
has this same mearing in AV. 17, 1, 10 also : tvdm na 
iudrotibhih sivabhih sdmtamo bhava 1 cirdhams tridivdm 
div6 grmndh. somapliayc priyddhdjnd svasfdye .... 
“Do thou, O Indra, be most beneficent to us with 
propitious aids — (thou) ascending to the triple heaven of 
the heaven, praised (that is, invoked) for drinking the 
Soma and for well-being, sovereign ...” 

TS. 1, 3, 8, 1 : revatir yajndpatim priyadhd visata 
The Maitr. Sam. (1, 2, 15 ; p. 25, I. 7) and the Kath. 
Sam. (3, 6 ; p. 25, 1. 13) read revati predha yajmpatim 

4 
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dvisa, while the Vaj. Sam- (6, 11) reads revati yaiamdiie 
priyaih dha h'isa. It seems clear therefore that pnya has 
become shortened to pve in prcdhd and that the amtsvdra 
in priyamdha is an intruder.® The word itself is formed 
from p 7 'iya with the suffix dha (see Whitney s Gramniar, 
§ 1104). priyadhd here is equivalent to svadha, and I 
translate : “ O ye that have riches, enter into the 

sac rificer according to your wont”. The commentator 
Bhattabhaskara takes revatih as an epithet of pasvavaya- 
vdh while Uvata and Mahidhara interpret revati as 
referring to vdk. 

priya, uncompounded, has the meaning sva, ‘own’, 
in the following passages : — 

1, 114, 7 : in a no mahdntaiu utd ma no arbhakdm 
md na uksantam utd met na iiksiidm | 
met no vadhih pitdram indtd nmtdram 
priyd md nas tanvb rudra rlrisah [j 

“Do not injure our great or our small ones, our 
growing or our grown ones, our father or our mother, 
or our own selves, O Rudra ’’ 

1, 154, 5 ; tad asya priydm abki pdtho asydik 
ndro ydtra devaydvo mddanti | 
urukramdsya sd hi bdnd/mr ilthd 
vtsnoh pade parame mddhva iitsah |j 

“ May I attain the abode, where pious people 
rejoice, of him whose steps are broad. He is thus our 
relation ; there is a spring of honey in the supreme abode 
of Visnu priyaih pdthah here has the same meaning as 

®The accent on -dha in the Vaj. Sam. causes difficulties ; and 
Uvata and Mahidhara hence regard priyairidhu, (a visa) as two 
words, priyam and dfiah {^dhehi). But the Padapatha of the 
Maitr. Sam., too, (see Schroder’s footnote 8 on p. 25) has 
predkak | priyarndha Ui. priyam— dkah ; and there is thus no doubt 
that priyamdha (not dhdh; the author of the Padapatha is wrong 
ffi reaffingr-rrfjfeii) is-oneword anct that it is accented on the last 
syllaMe. 



priynm dhama in the passages given below ; it means the 
own abode of Visnu, vnnoh pa7'a]naih pad dm as the 
fourth pada expresses it, the Visnuloka of later times. 

1, 162, 2 : y&Ji mrtnja rchiasd pravrfasya 

rdtiih yyrb/tilam mukhato nayanii i 
snprdii ajo ^nhnyad viSvariipa 
iiidmpdsjjoh priyain dpy eti pai/iah || 

“ When they lead (it) in front of the offering covered 
Vv^ith wealth and jewels (that is, of the sacrificial horse), 
the goat of all forms, bleating, goes directly forward to 
the own abode of Indra and POsan”. 

10, IS, 5 ; upahutdh piiarah somyaso 
barhisyesti nidJnsu priyesu \ 
td a gamantn ta ihd si'iivantv 
ddhi bruvajifu- fe'vaiifv nsman i| 

“ The Soma-deserving fathers are called (to appear 
and seat themselves) in their own seats on the barhis. 
May they come here, hear us, speak assuringly to us and 
protect us.” This verse, as also the two preceding verses 
are addressed to the bar/ii?adah piiarah, the ‘ pitrs that 
sit on the barhis ’ ; hence the prayer to them to take 
their own seats on the barhis. 

9,55,2: hido yathd tdva stavo yat/id te jdtmi dnd/iasah 1 
ni barhi^i priye sadah !l 

” O Indu, according to the praise addressed to thee 
(that is, the prayer) and to what has happened to thy 
juice, seat thyself on thy own barhis (that is, on thy own 
seat on the barhis)”. 

8, 13, 24 : tdm intake purust-uidm 

yahvdm pratnabkir Utibkih | 
ni barkisi priyd sadad ddha dvita II 

“We pray to him who is often-praised, who is active 
with protection extending from old time ; may he seat 
himself on his own seat on the barhis ”, 
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1, 85, 7 ; th'vafdhanta svatavaso mahitvana 
imkam iastkur tiri'i cakrire sddah 1 
tnsnur ydd dhdvad vfsanam iiiadoiydloih 
vdyo lid sidciiin ddhi barln^i priyd I) 

“ They that are naturally mighty grew with their 
might, they went to heaven and made a large seat. 
When Visnu ran to the strong, '■ (Soma), they 

seated themselves in their own barhis like birds (in their 
nests).” 

1, 189, 4: pdhi no agne pdyubkir djasrair 
utd priyd sddana a iuiukvan j 
ma te bkaydm jariiaram yavi^t/ia 
nundm vidan ma pardm sahasvah || 

“O Agni, do thou, shining in thy own abode, 
protect us with unweajried protections ; O thou that art 
strong, the youngest, may not (thy) praiser suffer from 
any fear of thee or from any other fear.” The expression 

PHyd sddana a Suiukvdn here corresponds exactly to 
didwdmsamsvdddme,2,2,\\\ dtdivim {vdrdhamanam) 
sve ddtne, 1 , 1 , 8 ; gopa ridsya didihi sve dame, 3 , 10 , 2 ; 
svd a yds tiibhyaih dama a vibhati, 1 , 71, 65 yd didaya 
sdmidd/iah sve dnrone, 7, 12 , 1 ; and dtdyaii wdrtye?v 
d 1 svd ksdye sncivra/a in 10, 118, 1. 

10 , 13, 4 : devdbhyah kdm avrnita mrtyi'uh 
prajayat kdm amptam ndvriilfa 
bfhaspdtim yajndhi akrnvata Psim 
priydm yamds lanvdm prdHreal I| 

He held back death from the gods ; h6 did not 
hold back immortality from men; he made Brhaspati the 
sacrifice and the rsi ; Yama let our own body (or self) 
remain”. 

9, 73, 2 • samyaA samydnco mahisa (t/iesaia 
sn,ndhoT Urmav ddhi vena avtvipan | 
mddhor dhardAhir jandyanfo arkdm if 
tndrasya avivTdhun j[ 
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“ The beautiful strong ones have moved well 
forward ; the loving ones have moved in the wave of the 
sea ; with the streams of mead producing a song, they 
have made Indra’s own body grow.” 

10, 132, 5 : asmin sv htdc chdkapTda eno 

htid mitre nigatan kanh in ran i 
avor vd ydd (that tanusv 
dvalj, priydsii yajniydsv drvd || 

“ Sakaputa kills the brave men that have comm'tted 
this sin in respect of this well-disposed Mitra when the 
courser placed his strength in the own worshipful bodies 
of these two (sc. of Mitra and Varuna) The meaning 
of this verse is not clear and vvidely-divergent explana- 
tions are given of it by Sayana and Ludwig. It is 
difficult to say who is denoted by the term arvd (courser) 
in pada d and if the word sakaputa is really a proper 
name. 

2, 20, 6 : sd ka irutd indro nama devd 

urdhvd bhuvan mdnu^e dasmdtamah i 
dzia priydm arsasdndsya sdhvan 
cinro bharad dasdsya svadhavdn || 

“ He, the god known by the name of Indra, of most 
wonderful might, raised himself aloft high over man ; 
he, the mighty conqueror, brought down the own head of 
the evil-doing dasa.” 

8, 12, 32 : ydd asya d/iamani priyd samiclnaso dsvaran j 
nabkd yafndsya dohdnd pradhvare II 

“When the united ones (priests?) made a sound 
(song?) in his own abode, in the navel of the sacrifice, by 
milking in the sacrifice.” 

6, 67, 9 : prdydd vmh mifrdvarimd spurdkdn 
priyd dhama yuvddhUd minduti | 
nd ye devasa 6/iasd nd mdrta 
dyajnasdco dpyo nd put rah 11 
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“ When they, O Mitra and Vanina, become jealous 
of you and violate the own ordinances laid down by you 
they, who are by repute no gods and no mortals, who, like 
the sons of Apl, are no performers of sacrifice. The 
second half-verse is not clear ; in the first half-verse, the 
expression priya dhama yuvadhita ‘ the own ordinances 
laid down by you,’ is equivalent to ‘ your own ordinances ; 
the ordinances laid down by you in person’. 

3, 55, 10 : vtsuur gopah paramam pdti pat hah 
priya dhamdny amrtd dddkdnah j 
agms td vtsvd dhiwandui xnda 
mahad devcindm asurahmm ekam jj 

“ Visnu, the protector, rules over the supreme 
realm, supporting his own immortal abodes : Agni 
knows all those worlds. The asura-hood (might ?) of the 
gods is alone great.” 

4, 5, 4 : pro. tail agnir babkasat tigmdfambhas 
tapisthena soma ydh surddhah | 
prd yS mindnti vdruiiasya dhama 
priyd mitrdsya citato dhruvdni || 

” May Agni, who haS\ sharp jaws and who makes 
good gifts, eat up with his hottest flames those who 
violate the own immutable ordinances of Varuna and of 
Mitra who observes (or, who knows).” 

1, 87, 6 : sriydse kdm bhdnubhih sdm mimik§ire 
ii rasmibhis td fkvabhih suhhaddyah, i 
ti vdsimanta i^mvno dbhiravo 
vidri priydsya mdrutasya dhamnah || 

“ For their glory, they {sc. the Maruts) united 
themselves with bright reins and brilliant (ornaments).; 
they, with beautiful khadis and axes, impetuous, fearless, 
knew of their own Marut troop The meaning of the 
fourth pada is not clear as the word dhama used in it is 
ambiguous. 
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9, 12, 8 : abhi pnya divas pada somo hiuvano arsali | 
vipmsya dharavd kavth || 

“ The wise Soma being impelled flows swiftly with 
(his) stream (and with the hymn of praise) of the priest 
to his ow'n places in heaven”. 

9, 38, 6 : esd syd pltdye suto hdrir ar^ati dhaniasih \ 
krdndan ydnim abhi pnydm II 

‘‘This strong, yellow (Soma), that is expressed for 
being drunk, rushes crying to his own place.” 

4, 45, 3 : mddhvah pibatam madkupebhir asdbhir 

utd priydm mddhum ynnjdtkdm rdtham 1 
d varta7iim mddhund jitwaihah patho 
dftith vahcthe mddhumantam asvmd |1 

“ Drink, O ye As'vins, of mead with your mead- 
drinking mouths ; yoke your own chariot for the 
purpose of (drinking) mead; you stimulate with mead 
the course of the path ; you carry a leather-bag of 
mead ” 

6, 51, 1 : ltd u tydc cdk^ur mdhi mitrdyor aii 
iti priydm vdrmtayor ddabdham | 
rtdsya suci dnrsatdm dnikam 
rukmd nd diva uditd vy hdyaut || 

“ This great own eye of Mitra and Varutia, which 
cannot be deceived, arises ; the pure and beautiful face 
of rta has blazed forth in rising like a brilliant jewel in 
the sky”. 

4, 52, 7 : d dydm iam^i raimibhir 
dntdrik?am uru priydm j 
dsah sukrhia iocisd II 

“ Thou extendest the heaven with thy rays and also 
thy own broad sky with thy radiant effulgence, O Usas’ . 
The sky, ajttariksa, is called ” Usas’ own ’ probably 
because Usas is an antartk^a-stkdniya-devald and the 
antariksa thus belongs to her. 
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1, 1 24, 4 : iiiio aharii sundhyuvo nd vdkso 
nodhd ivdvir akrta priyani j 
admasdn ud saiaio bodhdyanti 
sasvattamdgaf punar cyusindm j| 

“ The breast (that is, the upper body) of Usas has 
come to view like that of a resplendent (young) woman ; 
she has made manifest her own (greatness) like nodhas: 
waking the sleepers like the hotr, she has come again, 
the most frequent comer of those that come again”. 
After pnydni, own, I supply the word mahinmah following 
7, 75, 1 • vy u?d dvo divijd rtSnaviskrnvdnd mahimmiam 
dgat. The same word, or, if a neuter noun be deemed 
necessary, the word mahitvam or ma/iifvanam, it seems 
to me, should be supplied also in 4, 4, 5 : avis krmiroa 
daivydny af^ne {daivyani—daivyani mahitvdni', daivydni 
viyydni\ Sayana supplies tejdthsi) and 2, 23, 14: dins 
ial ky§va yad asat ta ukikyhm {yat=yaf niaJiitvani \ yad 
viyyani ; Sayana has yad viyyafti). nodhas still remains 
an obscure word and its meaning is unknown- 

pyiya means ‘ own ’ in the following passages also : 
TS. 5, 1, 5, 2 : chauddiisi k/ialu va agiieJy pyiya ianuh | 
priydyaivainam tandvd pdridadkdti “the chanddmsi, 
indeed, are the own body (self) of Agni ; he covers him 
with^his own body (self) ” ; ibid., 5, 1, 6, 2 : vaagnih 

pnya (anur ydd aja priydyaivainam tandvd sdnsfyaii 
“ this namely, the she-goat, is verily the own body (self) 
of Agni , he unites him with his own body (self) ’ ; ibid., 

5, 7, 3, 4 : esd khdlu vd agneh priyd ianurydd vaiSvdnardJy. 1 
priyaydm evainaih tanuvam prdtisiltdpayaii “ this, namely, 
Vaiayanara. is verily Agni’s own body ; he establish^ 
him in his own body ’’ (compare vcdsvdnara^ iii vd agneh 
priyam dkdrna “Vaisvanara is Agni’s own bo^” in Tapdya 
Br. 14^2, 3 ; and Ait. Br. 3, 8, 6-7) ^ TS- 5, 3. lo', 3 : 
etdd vdagnbJi pHydih dhdma ydd ghpld^ priyknaivainam 
dhamna sdnmrdkayati “ this namely, ghee, is verily the 
own faun of Agni ; he makes him thrive with his own 
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form ” ; KS. 20, 1 : a^ner va e?a vaisvdnarasya priyd 
tanur yat sikatah “ this, namely, sand, is verily the own 
body of Agni ” ; ibid, 21, 3: prtyayatvainam tanvd 
samardhayati “he makes him thrive with his own body 
(form) 

Likewise, if means ‘ own ’ in VS. 2, 1 7 : agnth pri- 
yam patho 'pitam “Go to the own abode of Agni in VS. 
8, 50 : agnch, indrasya, vtsvesdth devdnam, priyam patho 
'piht “ Go to the own abode of Agni, Indra, Visvedevas ’’ 
(compare svam patho apuha ‘ go to your own abode ’ 
in ASS. 1, 11, 8); and AV, 2, 34, 2: pramuncdnto 
bhuvanasya rbto gdtum dhatta y&jamdndya devah \ 
upakrtam sasatnanam ydd dsf/idt prtydm devandm dpy etu 
pathah “ Do ye, releasing the seed of being, show the 
way to the sacrificer, O gods ; what, brought hither ‘and 
immolated, stood up, living, let it go to the own abode 
of the gods (compare TS. 3, 1, 4, 3 : updkrtaii sasamd- 
»dm ydd dsthdj jivdm devandm dpy etu pathah and TS. 
5, 1, 11, 4: dsvo ghrthia tmdnyd sdmakta upa devaii 
rtuSdh patha etu)'' And similarly prtya means ‘own ’ in 
TS. 1, 5, 3, 2-3 : saptd te ague santidhah saptd jihvdh 
sapid r?ayah saptd dhama prtyani dead in iPid., 1, 5, 4, 
4 : saptd sapta vai '^aptadhaynbh priyds tanuvah. 

In the same way there can be no doubt that priya 
generally means ‘ own ’ in the expression priyam dhdma 
which occurs fairly frequently in the Yajus-saihhitas and 
Brahmanas and is interpreted by Hohi’ingk and Roth 
,(s.v. dhdma) as ‘gewohnte Heimath, Lieblingsstatte, 
Lieblingssache, Liebhaberei, Lieblings-name,-preise, 
-person ’ and by Gel dner {Glossar, s.v. dhdma) as ‘das 
Hebe Wesen, die liebe Persdnlichkeit, Lieblingsname, 
die liebe Person,’ etc.; thus : 

Kaus. Up. 3, 1 : pratardano ha daivoddsir indrasya 
priyam dhamopapagdma yuddhena pauriqeiia ca 1 tajk 
hendra uvdea pratardanet^varam te dadaniti II 

“ Pratardana, son of Divodasa, went to Indra’s own 
abode by means of battle and valour, Indra said to him, 
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Pratardana, I grant thee a boon. ’ ’’ Indrasya priyam 
d/iawa here does not mean ‘ P'reundschaft, Gunst, Lie be’ 
of Indra (as Geldner would have it) or ‘gewohnte Heimath’ 
of Indra (PW), but ‘ Indra’s own abode’, the domain 
that he rules over and that is known as Indraloka or 
svarga in later literature which Pratardana w'on through 
his valour in battle (see Macdonell in Vedic Index, s.v. 
Pratardana). The allusion here is to the well-known 
belief of the Indian writers that those who die in battle 
fighting valiantly go to heaven ; compare Manu, 7, 89 : 
aPavesu mitho 'nyonyam jighamsanto mahlk^itaiy | yud/iya- 
tndndh param saktyd svargam ydnty apardlimuk/idh, and 
Kautilya’s Arthasastra, 10,3 (p. 365): vedesv apy anu- 
iruyate — samdpta-dak?indndth yajndndm avab/irfhe§u ^d te 
gahr yd surdndm iti . ... ydn yajnasanghau tapasd ca 
viprdhi svar gatstiiah pdtracayai ca ydutt j k^anetia tdn 
apy apiydnh surd}}, prdndn suyuddhe^u parityajantaly. 

Ait. Br. 6, 20, 9-10: eiena vai vasi^tha indrasya 
prtyath dhdmopdgncchat [ sa parantam lokam ajayat j 
upcndrasya priyam ai'/ww«(Aufrecht’s edition reads lokam 
here which is incorrect) gacchati jayati paramam lokam 
ya evam veda |( 


^ “ By means of this {sukta ; hymn of praise), verily, 
Vasi^tha attained the own abode of Indra, he won t(ie 
highest world; he who knows this goes to Indra’s own 
abode, wins the highest world.” 


And similarly, in iUd., 5,2,5: eiena vai f^rlsamada 
indrasya priyam dhamopdgacchai ) 5, 2, 12 : gayaJi plaio 
visvesdm devdmm priyam dhdmopdgacchat’, 1, 21, 6: 
etdPhir hdsvino}}, kak^ivdn priyam dkdmopdgacclmt\ TS. 
5, 2, 1, 6 : etina vai vatsaprir bhalandanb 'gneh priydm 
dham&vdrundaka-, ibid. 5. 2, 3. 4: ethia mi visvtmiiro' gnlily 
priyatk dhamdvarunddha', and in iWd 5 ^ ii a’ 

-om- ^^a in the sense of 

abode- .With to' the .latter word, the meaning of 



Personlichkeit, Wesen, Form suggested by Geldner is 
however not unsuitable in these passages which can 
be translated as “ By means of this (hymn of praise) 
Grtsamada attained verily the own personality of Jndra ”, 
etc. ; for, in similar passages in later literature that 
describe the virtue of hymns of praise {stotra) or of 
mantras, we read not only that the author of the hymn 
of praise and the others that made use of the stotra or 
mantra in question (compare upa hidrasya, 

priyam dhama gacchati ya evam veda in the above passages) 
attain the world of the particular deity {sayu/yam gacchati^ 
salokatdm dprnoti) that is addressed by the stolm or 
mantra but also that they become such deity itself 
{sarupatdm dpnoti). Compare for instance, Lalitasahasra- 
namastotra (Nirnaya-sagara ed., v. 289 ff.): pratimdsam 
paumamdsydm ebhir ndmasahasrakaih \ rat mu yaS cakra- 
idjasthdm arcayet paradevatdm II sa eva lalitdrupas tadrupd 
lalitd svayam j na tayor vidyate bhedo bhedakrt pdpakrd 
bkavet II ; Avyakt(qjani»at. Kh. 7: ya tmdm vidydm adhlte 
.... dehdnte tamasah param dhdma pmpuuydt | yatra 

idrdt nrsimho'vabhdsate tatsvarupa-dhydnapard 

munaya dkalpdnte tasminn eva liyanie; Tripuratapini 
Upanisat, 4 : om namas sivdyeti ydjusama7ttropdsako 
rudratvam prdpuoti ; and Ramarahasyopanisat, Ch. 5 : 
rdiuamnutrdudm krtaptirakaraiw rdmacandro bhavati. 

prriya means ‘ own ’ in the other passages too given 
in PW. Thus, VS. 1, 31 : dhama namasi priydm devandtn 
” Thou art the gods’ own form and name ” ; ibid., 2, 6 : 
priyhia dhamm, priyam sdda dstda “ Sit in thy own seat 
in thy own form ” ; priya dhamdni and priya patkdmsi 
in VS. 21, 46 £f. mean ‘own abodes, own domains’; 
Sata. Br. 3, 4, 2, 5 : te devd juntas tanuh priydni dhdmdni 
sdrdham samavadadire “ The gods took together portions 
from their own selves, from their own powers ” ; ibid., 
10, 1, 3, 11 : etad dkdsya priyam dhdma yad yavistha itt 
“ This is indeed his own name, that of ‘ youngest ’ ” ; and 
ibid, 2, 3, 4, 24 ; dhutayo vd asya priyam dhdma ‘‘ The 
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oblations are indeed the own essence of him priyenai- 
vainam dhdmna samard/iayati, samsparsayafi, pratyeti^ 
etc.) “ With his own body (or form, or nature, etc.) he 
makes him thrive (covers him, etc.).” 

The word svi, which, like nitya, primarily means 
‘own,’ seems likewise to be used in the sense of pnya in 
some passages. Instances of such usage are : 

2, 5, 7 : ivdh svctya dhayase 

krnutam rtvig rivijam 1 
stomam yajnam cad dram 
vanemd rarima vaydm || 

“ May the beloved (Agni), the priest, for the sake of 
dear food, make ready the (human) priest ; may he then 
control the praise and sacrifice ; w’e have offered 
(oblations)”. The sense of this verse is obscure and 
1, 31, 13 where the words dhayase, vano^i and maniram 
occur, scarcely helps here. But sva seems to mean ‘ dear, 
beloved ’ here ; compare the passages given above where 
Agni is called * dear ’. Regarding svam dhdyah compare 
10, 112, 4: priydbhir ydhi priydm dnnam dccha and note 
the repetition of the word priya here similar to that of 
in the above verse. Compare also 1, 58, 2: a svdm 
ddma yuvdmdno ajdral} . . atasdsu tisthali where too 
perhaps sva means * dear ’. 

3, 31, 21 : ddedt^a vrtraha gdpatir ga 

antdh hrsvdv a7'u?air dhamabhir gdt | 
prd sTinHd disdmmia rtina 
d liras ca visvd avrnod dpa svah H 

“The destroyer of Vrtra, the lord of cows, has 
given cows ; with his bright troops he penetrated into 
the dark ones. Bestowing riches rightly, he has opened 
all the dear doors.” To interpret the last pada as ‘ he 
has opened all his own doors ’ hardly .yields any sense ; 

I therefore take svdk here as equivalent to priyak- 
Compare 1, 142, 6 ; pdvahasak puruspfho dvaro devtr 
fisadcdffih; 7,17,2: ubd di^ara ubabtr vi srayanidm 
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10, 70, 5 • vi srayadkvam .... tisattr dvarah where 
the doors are called ‘much-beloved, dear’. The ‘ dear ’ 
doors are, evidently, those that give access to the 
chamber or other receptacle that contains wealth 
(compare, rayo diirah in 1, 68, 10 : vi raya aurnod dih'ah 
pKruk^uh ) ; and the epithet ‘ dear ’ seems to be trans- 
ferred to the doors from the wealth which as we know is 
often described in the RV. as being ‘ dear ’ ; compare 
4, 41, 10 given above and the passages cited in connection 
therewith. 

10,1 20, 8 ■ 2 ma brdhma brhdddivo vivakl- 

hidrdya ms&m agriy&h svarsdh 1 
maho goti'dsya k^ayati svarajo 
duras ca visvd avrnod dpa svdh || 

“ These mighty hymns Brhaddiva speaks out for 
Indra. He, the foremost, the winner of light, is the lord 
of the mighty and independent stone ; he has opened all 
the dear doors ”. By the ‘ mighty and independent 
stone’ is here meant the Vajra or thunderbolt of Indra 
with which he opens the doors of the receptacle contain- 
ing riches and which is elsew'here called adri, parvata 
and asman\ compare 4, 22, 1 : yd (sc. indrdh) dsm^nam 
Sdvasd bibhrad iti 6,22,6: manojuvd svatavah pdrva- 
tena | dcyufd ad vilild svojo rujdh ; and 1, 51, 3 : sashia 
cid vimaddydvaho vdsv djwv ddrim vdvasdndsya nartdyan. 
The epithet svardj, ‘ independent,’ indicates perhaps that 
the Vajra is irresistible and overcomes all. 

8, 70, 11 : anydvraiam dnmnu^am 
dyajvdnam ddevayum j 
dva svdh sdkha dudhuvtia pdrvatah 
sugkndya ddsyum pdrvatah jj 

“ May the. dear friend Parvata shake oflf him who 
follows another’s ordinance, who is not human, who does 
not sacrifice, who is impious : and may Parvata (shake 
off) the Dasyu for swift death (?) 
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3, 31, 10: sampdSyamand amadann abhi svdm 
pdya^ pratndsya ritaso dughanah i 
vi rddasi atapad ghdsa esdm 
jatd ni^tham ddad/mr gdsu virhi || 

“ Seeing and milking the milk of the old one’s 
semen, they (the Angirases) gladdened the dear (Indra). 
Their shout warmed the two worlds ; they placed him 
the foremost in what is born (that is, in the creation) ; 
they placed heroes amidst the kine (or, in the kine)”. I 
understand this verse as referring to the winning of the 
sun which also is one of the exploits of Indra in 
association with the Angirases ; see Macdonell’s Vedic 
Mythology, pp. 61 and 143. The ‘old one,’ prattta, is 
Dyaus or Heaven and his ‘ seed,’ retah, is the sun ; 
compare 8, 6, 30 : adit pratndsya rdtaso jydiis pasyauli 
vdsardm', 1,100, 3: divo nd ydsya ritaso dughdndJy', 
5, 17, 3 : divd nd ydsya ritasd brhdc chdcanty arcdyaly ; 
and 10, 37, 1 : divds puiraya \urydya Samsata. The 
second pada therefore means, ‘ making the sun appear ’. 
In the first pada, the w'ord svam has been interpreted by 
Geldner {Kommenfar, p. 51), following Sayana, as 
svahiyam godhanam and the verb abhi amadan in the 
sense of ‘ rejoicing ’ (Glossar; sich freuen iiber). The 
combination abhi mad is however met with in another 
verse of the RV, namely, in 1, 51, 1 : abhi tydih me^dth 
purnhutdm rgmiyam indram girbhir madata where it 
has the sense, not of ‘ rejoicing ’ but of ‘ gladdening ’. 
I believe that this is the . sense here also, and that 
amadann abhi svam means ‘ they gladdened the dear 
(Indra),’ that is to say, that they praised him ; compare 
1, 62, 5 : grmnd dhgirobhir dasma vi var u^dsd suryena 
gbbkir dndhah. Compare also 1, 142, 4 ; 5, 5, 3 ; 8, 50, 3 ; 
and 8, 98, 4 where the epithet priya, is used of Indra. 
In the last pada, .the expression ‘ they placed heroes in 
the kine (or, amidst the kine)’ is not very intelligible to 
OWenbergf^F, Natm 1, p. 241) suggests that it 
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means that ‘ they exerted themselves in such a way that 
the heroes were no more cut off from the possession 
of cows.’ 

A V. 6, 83, 4 : vi/it svam ahuhm jusano mavasa 
svaha maiiasa ydd tddm juhomt \ 

“ Consume the dear oblation, enjoying with the 
mind, hail, as now I make oblation with the mind.” 

AV. 3, 19, 3 : nicaih padyantam ddhare bhavantu 

ye nah surim maghav'anam prtauydn | 
k^inami brahmatiamilrdn 
utt nayami svan akam || 

“ Downward let them fall, let them become inferior, 
who may fight against our liberal patron. With my 
incantation, I destroy the enemies ; I raise those that are 
dear (to me).” Though the interpretation of svan as 
‘ (my) own people ’ is not unsuited here, the contrast 
between amitrdii and svan shows that the latter word 
has here the sense of ‘ those that are dear to me ; those 
whom I like ; friends.” 

AV. 7, 77, 5 : tapto vdm gharmo nak^atu svdhotd 
prd vdm ad/ivaryiis caratu pdyasvdti i 
mddhor dugd/idsvdSvh/d tana)d 
vitdm pdtdth pdyasa usriydydiy 1| 

“ The gkanna is heated for you ; let the dear hotr 
approach ; let the adhvaryu, rich in milk, move forward. 
Eat ye, O Asvins, of this milked sweet ; drink ye of this 
cow’s milk.” The word tasiaydlj, is obscure and I have 
followed Ludwig here in translating it as ‘ this.’ Regarding 
svdfioid, compare what has been said above under 
nily ahold. Compare also 1 , 7Z,2 : ny U priyd mdnusah sadt 
hdld fiMatyd yd ydjate vdndate ca j asnitdm mddkvo asvind 
updkd a vdm voce piddthe§u prdyasvdn where the expres- 
sions priyo hold., alnitam metdhvo asvind, and prayasvdu 
are parallel to svakoid, madkor asvinid vitam, and prayasvd^i 
(for, this is the correct reading, found, as is noted by 
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Whitney in his Tmnslaiion, in the Kausika-sutra and the 
Vaitana-sutra and also in Sayana’s commentary, and not 
payasvm) in the above verse. 

10, 21, 1 : agnim na svavi ktibhir hotaram Ivd vrnima/ie 1 
yajnaya stirndbar/iise vi vo made 
fir dm pdvakdsocisam vivaksase II 

“ As Agni, we, with pleasingly-cut (hymns of praise), 
choose thee hotr for the sacrifice where the barJiis is 
spread — thee that art burning and that hast clear light.” 
Compare priya tastani, pleasingly-cut, pleasingly-fashion- 
ed (limbs) in 10, 86, 5 and the verses 1, 130, 6 ; 5, 2, 11 ; 
5, 29, 15; 5, 73, 10; etc., which speak of hymns being 
‘ cut ’ or ‘ fashioned ’ into shape. Concerning the refrain, 
vi VO mdde .... vivaksase, which is not here translated, 
see Oldenberg, RV. Noten II, p. 221 and the literature 
referred to therein. 

8, 32, 20: piha svddhainavdndm utd yds tugrye sdcd | 
utaydm indra yds tdva || 

“ Drink of these (SomasThat are mixed) with pleasing 
milk; and what is with Tugrya and that which is here, 
O Indra, are thine.” svdd/iainavdiidm is equivalent to 
priyadhainavdndm : the reference is to the milk which is 
added to the Soma juice. Compare 9, 101, 8 : sdm u 
priya anusafa gavo mdddya ghr?vayah \ somdsah krnvate 
pathdh pdvamdndsa indavah ; compare also 9, 32, 5 : 
abh{ gave anusata yosd jar dm iva priydm ; 9,1,9; aihi 
mdm dg/myd tttd srlndnti dhendvdk sisum j somam 
indrdyd patave ; 9, 9, 1 : pdri priya divdh kavir vdydmsi 
naptybr hitdh 1 suvand ydti kavikratuh, 

VS. 22, 19 : ihd dhftir ihd svddhrtih sva/id | 

“ Here steadiness; here pleasing steadiness, hail.’’ 

In the above translations, I have, assumed that the 
words svdvrkti, svddhainava and svddhrti have really the 
word sva as a component, in which case priyavrkii, 
priyadkaimva. and priyadlirti are the best equivalents 
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for them. I do not however feel certain that this 
assumption is correct ; or rather, I feel inclined to 
believe that the word sva is not really a component 
of these words at all. We know that in Sanskrit there 
exist a number of words beginning really with su- but 
having a variant form beginning with sva~. As examples 
of such, I may cite the following from PW — svagupta, 
svagrhitanaman, svadha, svadPita, svadhiii, svast/ia, 
svabrahtnaiiya^ svab/iadrd, svavdsini, and svard^%ra (proper 
name of a people), svapura (name of a town), svabhunii 
(proper name), and svarenu (proper name) all which have 
also forms beginning with su- instead of svor. The word 
sujana occurs in the form svajana in hid. Spr. (II), 6672, 
svajafta-durfanyoh, and it is remarked in PW ‘ nicht 
selten werden svajana und sujana mit einander verwech- 
selt.’ Similarly, the PW gives references to passages where 
the word svaprakdsa has the meaning ‘clear,’ that is, of 
supraPdsa. In the RV itself, we have the form svad/ta, 
nectar, instead of szuiM and the form sv&yasastaram in 
8, 60, 11 where the SV reads suyaiasiaram. I am 
inclined to think that the words svdvrkli, svddkaittava, 
and svddhrti also belong to this class and that they are 
but variants of the words suvrkti^ sudhainava and sudkrii. 
Of these latter, the word suvrkti occurs frequently in the 
RV. It is derived from the root rc in PW but I believe that 
it really comes from the root vrj ‘ to cut ’ (compare the 
word vrktarbarhis') and that the meaning is ‘ well cut, 
well-fashioned ’ ; see what has been said above under 
10, 21, 1. I would therefore translate the passages 10, 
21, 1 ; 8, 32, 20 ; and VS. 22, 19 as follows : “ As 
Agni, we with well-fashioned (hymns) choose thee hotr 
for the sacrifice,” etc. ; ‘‘ Drink of these Somas that are 
well mixed with good milk," etc. ; and " Here steadiness; 
here good steadiness, hail ! ”. With regard to the VS 
passage, the' commentator Uvata, I may here observe, 
has paraphrased svadhfti by sddhu-dhfti which seems to 
show that he too regarded it as a variant of sudkrii. 
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Wackernagel, in his Altindische Grammatik II, § 
33b (p. 81), refers to the frequently-expressed opinion, 
the best exposition of which is by Zubaty in KZ, 31, p. 
52ff., that su- in compounds has, in addition to itself, an 
ablaut form sva-, and observes that the examples 
adduced by Zubaty' namely, svadha-sudkd svadhiti-iud/iiti, 
and svadhiia-sudhita are too few in number to justify 
such an opinion. The number of examples, however, is 
not, as he thinks, restricted to the three mentioned here ; 
for we have already met with two more examples above — 
svdvrkit-suvrkti, sv&yaiastara-suyasastara and we shall 
meet with some more presently. And, secondly, the 
statement that ‘ su- has in addition to itself an ablaut 
form sva- in compounds’ gives but a partial and incorrect 
representation of the real fact, namely, that in Sanskrit, 
and in the Vedic language also, there occur a certain 
number of w'ords beginning with su- that have got variant 
forms beginning with sva- or, alternatively, that there 
occur a certain number of words beginning with sva- 
that have got variant forms beginning with su-. This 
does not mean that the first word in all such compounds 
is in reality su and that the form beginning with sva- is a 
variant of this; for there occur some compounds in which 
the first word is really sva and in whose case the form 
beginning with su- is a variant of such original form wiyth 
sva-. Compare Tait. Up. 2, 7 : asad va idamagraasit j talo 
vai sad ajdyata | tad dtmdiidii svayam akuruta 1 tasmdt tat 
sukrtam ucyataili\ the word sukrta here stands patently 
for svakrfa and is thus a variant of it ; compare Sankara’s 
commentary thereon : sukrtam svayam-kartr ucyate and 
Sahkarananda’s scholium, sukrtam svdrthe 'yam soh 
prayogah } svetia samskrtavat svakrtam. Compare also 
Mund. Up. 1, 2, 1 ; e^a vah panthdh sukrtasya lake 
(Sankara: sukrtasya svayam nirvartittisya karmano lake) ; 
ibid., 1, 2, 6 : vah puny ah, sukrto bralmalokah and 

alsQ ibid., 1, 2, 10: udkasya pr^ke te sukrfe ^nub/iutva 
tmam loka.'m kmtctfairam v& idbanti where too in all 
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probability sukrtah—svakrtah'. and Katha Up. 1,3,1: 
rtam pibantau sukrtasya loke chayam pravistau paranie 
parardhe where Sankara has explained sukrtasya as 
svayam krtasya karmaiiah. It must therefore be undei- 
stood that in the case of compounds that occur in two 
forms, one beginning with su~ and the other with sva-, 
the original form may be either the one beginning with 
su- or the one beginning with sva-. And as a corollary, 
it has also to be admitted that in the case of compounds 
that occur in one form only, either beginning with sv- 
or beginning with sva-, it is possible that such form 
beginning with su- or sva- may not be the original form 
of the word at all, but only a variant of the original form 
beginning with sva- or su- as the case may be. 

In other words, when we meet with compounds with 
su- or sva-, it is desirable to investigate first if such 
compound occurs in both forms or in one form only. 
In the latter case, one should further find out which of 
the two words, su and sva, gives the better meaning for 
the compound in connection with the passage where it 
occurs and determine accordingly the original form of 
the word and its meaning and also whether the word 
occurs in the given passage in its original form or in a 
variant form. The same thing has to be done in the 
former case also,; but if, as sometimes happens, both the 
words su and sva are found to give the better meaning, 
each in its own context, one should postulate two original 
forms, beginning with su and sva respectively, and 
interpret the words accordingly : if, on the other hand, 
one only of the two words, su and sva, is found to give 
a good meaning (or the better meaning) in all the 
passages (where the compound occurs in either form), 
one should postulate one original form (beginning with 
su- or sva- as the case may be) and regard the other form 
(beginning with sva- or su- as the case may be) as a 
variant of it and interpret the passages accordingly. 

The bearing of the foregoing remarks may perhaps 
be better understood from a consideration of some 
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compounds beginning with sva- and su~. The words 
sz'dhatra-suksaird both occur in the RV ; and the 
originality of the form svdksatra is proved by the 
occurrence of the parallel word priyaksatra ; see above. 
One has therefore to consider if the word suksatrd, 
in the passages where it occurs, gives a better meaning 
when one regards it as occurring in its original form and 
therefore interprets it as ‘ having excellent dominion ’ 
{Sobhanam ksatram yasya) or when it is regarded as a 
variant of the word svaksatra and therefore interpreted 
as ‘ whose is dominion ’ {svam ksatram yasya), that is, 

‘ ruling over others ; sovereign.’ Considering that the 
word suksatrd is used almost exclusively as an epithet of 
various gods, and that in their case, the meaning 
‘ sovereign ; ruling over others ’ is more appropriate and 
forceful than that of ‘ having excellent dominion,’ I feel 
inclined to give preference to the latter of the above 
meanings and thus to regard' suksatrd as a variant of the 
original form svdksatra, which, too, be it noted, is used 
almost exclusively as ap epithet of various gods. On the 
other hand, in the case of the words sudcandrd-svdtcandra 
both occurring in the RV, I consider that the interpreta- 
tion ‘ well-shining ’ is, in every passage, to be preferred 
to that of ‘shining of itself,’ ‘self-shining’; and I 
therefore regard svdkandra in 1, 52, 9, the only passage 
where it occurs, as equivalent to sukandrd and as 
meaning ‘well-shining.’ As regards the words suhdfr 
i^y—svdJiotr (AV), the occurrence of the word 
mtyahotr (see p. 14 above) seems to show that the 
latter form (in ,AV. 7, 77, S) is original and should 
be interpreted in the same way as nityakotr, while the 
juxtaposition of the word svadhvard in 8, 103, 12 :* yah 
strata svadkvardh seems to show that here the interpreta- 
tion “good kotr" gives the better meaning. I therefore 
rprd- both words as being in their original forms. Of 

tl» |mr sv&yc^asiaray ‘ renowned of one’s self ’ (RV) 

s&^iSasfyra ‘having much renown* 'SV), it- is obwoqs 
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that the latter is the better meaning. I believe therefore 
that sv&yaSastara in the RV is a variant of s’dyaSastara 
and means the same as that word, and likewise that the 
word svdyaias occurring frequently in the RV, is a 
variant of, and has the same meaning as, suyaSas. 
Similarly, of the pair sugopd (having a good protector ; 
well-protected ) — svdgopa (protected by one’s self; self- 
protected), both occurring in the RV, the former meaning 
seems to be obviously better than the latter ; and I 
therefore think it preferable to interpret svdgopa in 10, 
31, 10 (the only passage where the word occurs): vydthir 
avyathi}}, krnuta svdgopa, as ‘ well-protected ’ and to 
regard it as a variant of the word sugopa ; while, of the 
■^axt suyuf (‘well-yoked’) -svaydj (‘yoking itself; yoked 
of its own self’) both occurring in the RV, it is equally 
obvious that the latter meaning suits the context better 
than the former which is, when compared with it, a weak 
and colourless epithet. I therefore look upon the word 
suydj (in the RV passages where it occurs) as a variant 
of, and having the same meaning as, svaydj. Compare 
the epithet manoydj, which, like suydj, is applied to hymns, 
horses, and chariots ; and compare specially 1, 121, 12: 
tvdm indra ndryo yaii dvo nfn ti§tkd vatasya suydfo 
vdkisthdn | ydth te kdvyd uSdna mandinaih dad vrtrahdtiam 
pdryam iafaksa ,with 1, 51, 10: tdk§ad ydi ta 

usdtta sdAasd sdJio vt rddasi nmjmdnd dadhate Sdvaly [ a tvd 
vatasya nrmano manoyuja a puryamdnam avafiann aPhi 
Srdvah and 5, 31, 10 : vatasya yuktan suyi'i/at cid dPvan 
with 4, 48, 4 : vdhantu tvd manoydfo yuktaso navatir 
ndva vdyo .... where the word suyuf in the former 
pair of verses is obviously parallel to the word manoyuj in 
the latter pair thus indicating clearly that suyuj is 
equivalent to svayuj. Compare also the verse 3, 58, 3 : 
suyugbhir dtvaih suvHd rdthma ddsrdv imdm Smutam 
sldkam ddreh with the verse 5, 75, 6: a vdm tiard 
manofdfd 'Pvdsajy prusitdpsavdh 1 vdyo 'vahanttt pitdye 
sahd snmnebhir asvind and with the verse 1, 119, 4; 
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jwdm bhttjyum bhuramdmm vibhir gafdm svdy7(ktiN-}r 
nivdhanta pitfbhya a and note that ths epithets suyiii, 
}nanoy{ij znd svdyuM zrt parallelly applied to the bitd- 
horses of the Asvins indicating that they express the 
same idea. The horses (birds) of Vayu (Vata) and of the. 
Asvins yoke themselves to the chariot when their masters 
think ^ of setting forth in it,, and are hence mmioyujah as 
well as svayujaJy. 

This is not however the occasion for investigating 
exhaustively the nature and meaning of all the Vedic 
compounds beginning with sva- and su~. The foregoing 
observations will, I believe, have shown the necessity of 
such an investigation ; and I therefore close this digres- 
sion and return to our subject 

svd has the sepse of prtyd in the derivative svadha also 
which in the instrumental case means not only ‘ according 
to one’s own nature or wont ’ but also ‘ willingly, with 
gladness, with pleasure,’ nach eigenem Gefallm, gem, aus 
eigmer Liist (Grassraann), Neigtmg (Geldner, Glossar), 
Like nityd and svd, the word nijd, too, means 
primarily ‘ own ’ ; and like these two words, it too 
seems to have the meaning priyd in the following 
passage : AV. 3, 5, 2 : mdyi k^atrdm parnamane mdyi 
dhdrayaiad ray%m\edidm rd^rdsyabhivargh nijd ’did :d'ptii 
uttnmdk “ In me maintain dominion, panui amulet, in 
me maintain wealth ; may I, in the sphere of (my) 
kingdom, be beloved, supreme 

jdsta like priyd, originally means ' pleasing, 
agreeable, dear ’ and like priyd, has, seemingly, the 
meaning ‘ own ’ in the following passages : 

Sata. Br. 3, 4, 2, 5 : te devd justds tanuh priydni 
dkdmcaii sardham samavadadire 1 This passage has already 

’’According to another conception, these horses yoke 
themselves to the chariot when their masters express their 
intention of setting forth in it in words', they are h^ce also 
cahed mcftydfok. They stte thas at the satUe time manoydiak or 
yacoytiiaisilcA ss^yffjak, 
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been cited above (bee p. 35) and explained as “ The gods 
put together portions from their own selves, from their 
own powers Note the parallelism of the word /ustdh 
with the word priyani that follows. 

1, 33, 2 : uped aham dhmmdam apratitath 
ju^iaih nd syeiio vasaiuh patdnii | 
iiidram iiamasydnn upamebhir arkair 
ydh stotfbhyo hdvyo dsti yaman || 

“ I fly (for protection), like the hawk to its own nest, 
to the giver of wealth, the irresistible, adoring wTtB The 
best chants Indra who in battle is to be invoked by his 
praisers.” ju?td vasaiili is here equivalent to sva vasatily ; 
compare 1, 25, 4: pdra hi me vitnaiiyavah pdtanti 
vdsya-istaye j vdyo nd vasatir upa\ 9, 71, 6: syeud tid 
ydniih sddmmm esati. 

4, 29, 3 : sravdydd asya Mrttd vajayddhyai 

ju^tdm dnu prd disam mandayddhyai | 
udvavr^and radhase idvipnan 
kdran iia hidrah sutirthabhayam ca || 

“ Quicken his ears for hearing ; make him find 
pleasure in (our) own direction; may Indra the 
mighty, showering gifts, make for us good crossings and 
safety.” The expression ‘make him find pleasure in 
our own direction,’ means, probably, ‘make him find 
pleasure with us, inqur sacrifice ’ ; compare ,8, 12, 17 : ydd 
vdbakrapardvdiisamudrb dd/ti mdndase ( asmakam it sute 
rmid sdm indubhi^. The ‘ good crossings ' desired are no 
doubt across evils, durttd, and enemies, dvi^aly. Instead 
of prd disam^ I read praditam : see Oldenberg. Veda- 
forschmi^, p, 110. 

1, 182, 6 : dvavtddham tau^rydfn apsv htUdf 
andrambham tdmasi prdviddham | 
cdtasro iiavo jdVialasya justd 
{id Asvibhyd^n' j^itah pdrayaiiti II 
“ The four own ships of Jafhala impelled by the 
Alvins, bring over safely the son of Tugra who was 
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abandoned in the midst of the waters and who was stuck 
in bottomless darkness.” I take jathala here as a proper 
name : the person referred to is perhaps the same as the 
Jathara mentioned in 1, 112, 17, in a hymn likewise 
addressed to the Asvins, The four ships that brought 
over Tugra’s son to safety are perhaps the same as the 
four birds that are said to have carried him in 8, 74, 14 : 
ntam caivara didva^ savtsthasya dravttndva}}, j surdthdso 
abhi prdyo vdk^an vdyo nd lu^rynm. 

Likewise, ju^ta seems to have this meaning of ‘ own ’ 
in the formula amu^mai tvd ju^taih prok^dmi {nirvapdmi, 
etc.; see Caiuordaitce)', the meaning seems to be “I 
sprinkle thee that art the own (portion) of such-and-such.” 

Similarly, the word vamd also, meaning primarily 
‘ dear, pleasing ’, etc., seems to have the meaning ‘ own ’ 
in the following passages ; 

10, 140, 3 : •til' jo 7iapdj jdtavedaJj, susastibhir 
md'ndasva dhitibkir hitdh | 
tvb i^aJy sdm dadhur bhurivarpiisai 
citrotayo vdmdjatdh |j 

‘‘ O Jatavedas son of vigour, rejoice thou, beneficent, 
with the hymns containing fine praises. They put in you 
manifold nourishments, they whose help is wonderful, 
who are bom of own .self”, vdmdjdtah here, like priydjata 
in 8, 71, 2 above, seems to be equivalent to svajaidJp. 

T.S. 1, 5, 1, It deodsui'dh sonnydtici dsosft [ iS dtvci 
vijaydm vpaydtUo 'gtidu vamdm vdsu sdm n<yadad/m(a | 
iddm u no bhavi^yati | yddi no jesydnliH j 

” The gods and asuras prepared to fight. The gods, 
setting out for the battle, deposited their own wealth 
with Agni (thinking), ‘ this will be ours in case they 
\anquish us’ ”. 

^ Tait. Br. 1. 1, 2, 3 : yah pura bbadrdly sdn papiydn 
syat\ sd pdfuirvasvor agnim Uadhita 1 punar evaUiarh 
immdM vi^pavaadate | bhadrd bhavati j 
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“ He who having been formerly prosperous (literally, 
splendid or glorious) is now worse off, should establish 
the fires in Punarvasu {iiaksatra). (His) own glory («>., 
\vealth) will again come back to him and he will become 
glorious (prosperous).” vanmm vasu here seems clearly 
to be equivalent to svakiyam vasu. 

In the case of these words also, prtya, svd, ;usta and 
vdmd, I have to repeat the observation made above with 
regard to )diya — namely, that in some passages, either 
of the meanings, ‘ dear ’ and ‘ own is suitable, and that, 
though in the translations given above, I have chosen 
in such instances what seemed to me the better of the 
two, a combination of the two meanings would perhaps 
better represent the idea which the poet had in his mind 
when he used these words. 

The use of the word niiya in the sense of ‘ dear ’ 
(priya) is not confined to Vedic literature but is 
occasionally met with in later literature also. Thus, it 
is said in the Mahabharata (1, 169, 14) of Ghatotkaca — 

anuraktas ca tan asit Pdtidavan sa Ghatotkacah | 

te^dm ca dayito nityam dtmanityo babhuva ha || 

“ That Ghatotkaca loved the sons of Pandu and he 
was always dear to them, as dear as their own 
self nitya in dtmanitya signifies, it seems to me, 

‘ dear ’ and the word dtmanitya means therefore ‘ dear as 
the ditnd or own self ’ and not ‘ im Selbst haftend, an s 
Herz gewachsen ’ as suggested in the PW ; for the 
word nitya has no connection with ‘ haften ’ or ‘ wachsen.’ 

Similarly it is not unlikely that the word nitya at 
the end of some compounds (like aranya-nitya, dharma- 
nitya, tapo-^itya, satya-nitya, adhydtmajndna-nityatvam 
in Bh. Gitd 13, 11) has the signification ‘dear In Bh. 
Gita 13, 11 especially {adhydtmajndnamtyatvam tattva- 
jndstdrthadartanam \ etaj jndnam iii proktam . ... ) 
the words etaj pndnam in the third pada make it very 
probable that nitya here means ‘dear,’, 

7 
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Likewise there is no doubt that m^ya means ‘ dear ’ 
in the compound strinttya that occurs in Kathasaritsagara 
45. 183: nhsnehena kim etena sva-priyas tyajata baJnh j 
itlva tiidra stniiityasvatkasydpy asya nayayau II “ As if 
thinking, ‘Of what use to me is this (Suryaprabha) who 
is without love and has left his wives outside Sleep did 
not visit him who was fond of women, though he was 
alone”. Compare in this connection the epithet stri- 
lampata that is applied to Suryaprabha in ibid. 47- 101-102. 


§ 2 

sundm 

Amongst the words nilya, svd, niid, vdwd, and 
that have been mentioned in the preceding article 
as signifying both (1) own, sviya, and (2) dear, pleasing, 
etc., priya, should be included the word stmd also. 

This word is enumerated by the author of the 
Nighan^ti amongst the synonyms of sukha, happiness ; 
and this meaning sukha or the derived meaning sukhakara 
is repeated by Sayana in the course of his commentary 
on all the RV passages where the word occurs. In 3, 
30, 22, however, he has in addition explained sunam as 
iunam utsdkena pravidd/iam, thus connecting the word 
with the verb M or svay, ‘ to swell.’ This derivation is 
given in the PW by Roth who explains the word as 
(adv.) glUcklich, mit Erfolg, zum Gedeihen ; (n.) Erfolg, 
Gedeihen ’ and by Grassmann who explains it as ‘(1) 
Wachsthum, Gedeihen; (2) Gedeihen, Wohlergehen, 
Gliick, Segen; (3) (adv.) zum Gedeihen, zum Wohler- 
gehen, zum Segen.’ Geldner, on the other hand, has 
suggested {RV. Glossar) that the word is related to 
Stvam, and has explained it as ‘ Heil, zum Heil {svasisye),^ 
And this suggestion seems to have found favour with 
Hillebrandt who has translated summ as ‘ zum Heil ’ in , 
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Lieder des Rgveda, p. 106. Later, however, Geldner 
himself has translated {RV. Uebersetztmg) the word in 
this passage by ‘ gedeihlich, zum Gedeihen ’ and in 3, 30, 
22 by ‘ mit Erfolg ’ and seems therefore to have 
abandoned his suggestion and gone back to the meanings 
proposed by Roth. 

None of the above-mentioned meanings, however, 
suits the context in a passage of the Maitr. Sam. (1, 4, 
11 ; p. 60, 1. 3f.) which reads as follows: 

na vai tad vtdma yadi brahmaim va smo 'brahmana 
va I yadi tasya va rseh smo 'nyasya va yasya brumahe \ 
yasya ha tv eva bruvdno yajate tarn tad istam dgacchati 
mtaram upanamati | tat pravare pravaryamdne briiydt | 
dei’dh pitarah pitaro devd yo 'smi sa san yaje \ yo 'smi sa 
san karomi | sunam ma i^tam simam sdntam sunam 
krtaih bhuydt | Hi tad ya eva hat ca sa san yajate tarn tad 
i?tam dgacchati netaram upanamati || 

The mantra devdii pitarah .... occurring in this 
passage is found in the Ait. Br., Tait. Br., and Kathaka- 
saihhita also, but in a slightly different form, namely, as 
devdh pitarah pitaro devd yo 'smi sa san yaje yasydsmi na 
tarn antar enti svam ma istam svam dattam svam purtam 
svam srdntam svam fmtam in Tait. Br. 3, 7, 5, 4 and Ap. 
§r. Sutra 4, 9, 6 and as devdh pitarah pitaro devd yo 
'smi sa san yaje tad vah prabravimi tasya me vitta svam 
ma i^tam astti Sunam sdntam svam krtam in KS. 4, 14. 
The word Sunam in the MS reading of the mantra is 
thus parallel to the word svam in the TB reading of it, 
and is obviously equivalent to it. The above passage 
from the MS therefore means: "We do not know 
whether we are Brahmanas or not Brahmanas, whether 
we are {the descendants) of the rsi whom we name or of 
another. But (the fruit of) the sacrifice goes to (the 
descendant of) him who is named and to no other. 
Therefore when the lineage {pravara) is being proclaimed 
(?), he should recite ; ‘ O Gods, O Fathers, O Fathers, 
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0 Gods, it is I, whoever I may be (that is, whosesoever 
descendant I may be), that sacrifice ; it is I, whoever 

1 may be, that perform. Let (this) sacrifice of mine be 
(my) own, (this) work (my) own, (this) act (my) own.’ 
In this way, whoever he be who sacrifices, (the fruit of) 
the sacrifice goes to him and to no other.” 

Similarly, it is equally obvious that §unam=svam 
(with which it is parallelly used) in the KS reading of 
the mantra: devah piiarali pitaro devd yo 'smi sa san 
yaje tad vah prabravimi tasya me vitta svam ma istam 
astu sunam sdntam svam krtam “ O Gods, O Fathers, 
O Fathers, O Gods, it is I, whoever I may be, that 
sacrifice ; this I declare unto you ; bear witness to this 
on my behalf. Let (this) sacrifice be (my) own, (this) 
performance (my) own, (this) work (my) own.” 

On the other hand, this meaning svam^ ‘ own ’ is 
unsuited to the word sundm in the passages of the RV 
and other texts where the word occurs. And I therefore 
infer, from the analogy of the words priyd, vdmd and 
or nitya^ svd and nipd, that mean both ‘ dear ’ 
and ‘ own,’ that sund, too, has these two meanings, and 
that it has, in the passages referred to, the meaning priya, 

‘ dear, pleasing, agreeable.’ This meaning priya, as I 
shall now show, suits the context well and yields good 
sense in these passages. 

^aftkh. GS. 2, 10, 6 : agnilp sraddAam ca medhdm cd 

'vinipdtam smrtim ca me \ 
ilito jdtavedd ayam 
sunam vahi. samprayacc/iain II 

“ May Agni bestow faith and intelligence, not 
falling off (unforgetfulness ?) and memory on me. May 
this Agni Jatavedas. praised (by us) bestow pleasing 
things on us,” Compare the similar use of priya and 
vcana in TS. 4, 7, 3, 1 : priydm ca me 'nukdmds ca me 
, y . {yajUna kalpanidm) ; RV. 4, 30, 24 : vamdm- 
vdmam ta ddwre devd dadatv aryama 1 vdmdm pusd m»idm 
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bhago vaniath devdh, kariilatl \ 10,56, 2: vamam asmd- 
bhyam dhdtu sdrma h'lbliyam. 

RV. Khila 10, 128, 4 : humm aham himnyasya 

piito' ndmeva jagrabha | 
tena mam suryatvacatn 
akaram purusu priyam jj 

“ I have invoked the dear name of hiranya (gold) 
that is as dear as that of the father. I have therewith 
made myself sun-skinned (?>., bright as the sun to look 
at) and pleasing to men.” Compare 7, 56, 10 : priyd vo 
ndma huve turdnam ; 10, 84, 5 : prtydm ie nmna sa/iure 
grmmasi where the epithet priya is applied to naman. 
Compare also, with regard to the invoking of the father, 

2, 10, 1 : johutro agnih prathamdk pitiva', 8, 21, 14: 
dd it pitdva huyase ; 6, 52, 6 : agnih susdmsah suhdvah 
pitiva; 1, 104, 9: piiiva nah srnuhi huydmdnah\ 
10, 39, 1 : pitdr nd ndma suhdvam havdmahe^ etc. 

10, 160, 5: abvdydnto gavy ditto vdjdy ante 
Jtdvdmake tvdpagantavd u | 
abhusantas te sumatau ndvdydm 
vaydm indra tva sundm Imvema || 

“ Desiring horses, cows, and riches, we call on thee 
to come here. Desiring to be in thy new (?>., latest) 
favour, O Indra, we invoke thee that art dear.” Compare 
the verses 8, 98, 4 : dndra no gadhi priydh and 1, 142, 4 : 
indram citrdm ihd priydm where the epithet priya is 
applied to Indray' 

3, 30, 22 : sundm huvema maghdvanam indram 

asmin bhdre nrtamam vdjasatau | 
irnvdntam ugrdm utdye samdisu 
ghndntam vytrdni samjitam dJidnanam || 

“ We invoke in this battle, in the winning of booty, 
dear Indra, liberal, most valiant, fierce, who hears (our 
cry) for protection, kills enemies in fights, and is the 
winner of wealth.” 
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6, 16, 4: fvaPi lie ddlia dvita 

bharato vajib/nh iwidm i 
ife yajni?u yajniyam || 

“ Bharata again, also, with the sacrificers has praised 
thee (sc. Agni) that art dear ; he has offered worship to 
thee that art worthy of worship in sacrifices.” Compare 
1, 128, 8: ag7tim hotdram llate v&sudhttim priy&ih 
dtktham-, 1, 128, 7: agmr ynjMsu jhiyo na vispdtih 
priyo yajnb^u viSpdlih and the other passages referred to 
on p. 3 above where Agni is called priya, purupi'iya, 
prestha, etc., 

10, 126, 7 : sundm asmdbhyam iitdye 
vdruito mitrd aryamd | 
sdrtna yacchantu saprdtha 
Mitydso ydd tmahe dti dvi?ah II 

“ May the Adityas Varu^, Mitra and Aryama grant 
us for our protection (their) dear wide-extended shelter 
which we pray for (and carry us) across enemies.” 
Compare 10, 126, 4: yu^mdkam sdrmani priye sydma\ 
7,95,5: tdva Mr man priydtame dddhdna iipa stheyama 
sarandm nd vrksdm in which the epithet priya is applied 
to Mrma'it. 

1, 117, 18 : Sundm andhdya bkdi'am alwayat sa 
vrkir asvind vr?anS, ndrSti ] 
fardh kauhia iva cahadnnd 
rjrdsi'ah sat dm dkath ea me^an II 

“ ‘(May) that which is pleasing («>., favourable) 
(happen) to the blind man, O ye bulls, valiant Asvins,’ 
cried the she-wolf, ‘like a youthful lover has ^jrasva 
cut up a hundred and one goats.’ ” 

Maitr. Sarfa., 2, 7, 12 : 

Sunam naro Idngalenanadudbhir 
bhaga}i pkdlaih sirapatir maTudbkih j 
parjanyo bijaw. irayano dhtnotu 
sundslra krnutam dhanyam nalj, II 
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“ May the men (give) pleasure with the plough and 
oxen ; may Bhaga with the ploughshares and the lord of 
the plough with the Maruts (give) pleasure. May 
Parjanya, impelling the seed (to sprout and grow) delight 
us ; may Suna and Sira confer grain on us.” One has to 
supply the word krnotu, dadciiu or similar word after 
sunam in the first half-verse. Note the parallelism of 
dhinoiu in the second half-verse with sunam {krnoiu or 
dadatu) in the second. 

Kausika-sutra, 46, 54: sunam vada doAsinatah 

sunam uftarato vada | 
sunam purastdn no vada 
sunam pascdt kapin/ala il 

“Say what is pleasing to the right; say what is 
pleasing to the north ; say what is pleasing in front ; say, 
O partridge, v^hat is p’casing behind.” That is to say, 
whether you cry to our right or to our left, in front of us 
or behind us, O partridge, may such cry portend and 
bring to us what is pleasing or favourable 
RV. 4, 57, 8 : sunam nah phald vi krsaniu bhmtim 
sundm kinaSd abbi yantu vd/iaiJ} j 
sundm par j any o mdd/iund pdyob/nly 
sundsird ^undm asmasu dhattam [| 

“ May our ploughshares plough the land pleasingly ; 
may the ploughers proceed pleasingly with the draught- 
animals. May Parjanya with waters and honey do us 
favour; may Suna and Sira confer pleasing things 
(favours) on us.” The word hcnam in the first half-verse 
is used adverbially and denotes ‘ pleasingly ; in a pleasing 
manner ; well,’ while in the second half-verse, it is a 
substantive as in the above passages. In the third pada 
one has to supply a word like krnotu or dadhdtu on the 
analogy of the fourth pada. Compare also 4, 2, 8: 
priydm vd ivd krndvaie havismdn and the phrase rdnadt 
d/idlp and rdnam krd/ii in 8, 96, 16: vibhumddbhyo 
dhuvanebbyo rdmm dkdh zxid 10, 112, 10: rdmih krdht 
ra^akfi saiyaiu§ma. 
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4, 57, 4 : sundm vdhah sunam ndrah 
suiidm krsatu langalam | 
sundm varatrd badhyantdm 
sundm dstrdm ud ingaya li 

“ Pleasingly (/.(?., well) may the draught-animals, the 
men, (and) the plough plough ; may the straps be tied 
well ; well may the goad be applied (/.<?., may the 
ploughing of the draught-aninials men and the plough, 
the tying of the straps, and the application of the goad, 
all bring pleasing results to us).” 

10, 102, 8 : sundm a^trdvy hcarat kapardi 

varatrdydm darvd ndhyamdnah j 
nrmnani krnvdn bahdve jdndya 
gdh paspasands tdvi^lr adhatia II 

“Being goaded, he the bull), who was wearing 
cowries and who was hitched in the strap harness) 
with the wood, moved pleasingly well). Performing 
valiant deeds before many people, he put on mettle when 
he saw the bulls.” 

The hjmin to which this verse belongs has been 
much discussed by the exegetists and been interpreted 
in many ■v/zys', for literature connected with it, see 
Oldenberg, RV. Noten II, p. 318. I agree with him and 
Geldner {Ved. Studien 2) in their opinion that it deals 
with the story of a Brahmai^ couple and a chariot- race. 

The subject of acarat in pada a above is the bull, 
vr^aPha^ that is mentioned in the previous verse as 
xyx^x^—dramhata padyaPhih kakddmdn. And hence' 

I interpret kapardi as ‘ wearing cowries ’ instead of as 
‘wearing a braid, zottig' (Roth, Geldner, Oldenberg, 
etc.) as^ this latter epithet is unintelligible to me in 
connection with a bull. The custom, on the other hand 
of ornamenting bulls and oxen with strings of cowries 
f^t^ round the neck is fairly, wide-spread in India, 
and I concieve that this must have been the case with 
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Mudgala’s bull also, dh'u in the second pada refers, of 
course, to the drughana or block of wood mentioned in 
the next verse. 

It has been suggested b}' Oldenberg (/.r.), perhaps 
with a view to get over the difficulty caused by the word 
kapardi (which he interprets as ‘ wearing a braid, zothg'), 
that the subject of acarat is not the bull but Mudgala. 
This does not seem to be correct ; for I believe with 
Geldner that Mudgala was too old to take part in a 
chariot-race and that the chariot was in fact ridden by 
Indrasena with KesinI as charioteer ; see the article on 
Indraseiia that follows below. 

4, 3, 11 : rtinadrim vy hsan dhiddntah 
sam diigiraso navanta gobhih | 
sundm ndraly pan sadamt usasam 
dvih svhr abhavaj jdib agnail || 

“ Properly did they burst open the rock, shattering 
it. The Angirases lowed with the cows. Pleasingly (/>., 
with pleasing results ; well) did the men worship the 
Dawn ; the sun made himself manifest when Agni was 
born.” The explanation of paHsadan as ‘ umlagerten ’ 
by Roth, Grassmann and Geldner {RV. Uebersetzung) 
seems to me to be hardly satisfactory ; and I prefer to 
follow Bhattabhaskara who has paraphrased parisadyam 
in TB. 3, 1, 2, 9 as parita upasyam {cf. also Mahidhara 
on VS. 5, 32) and regard pari^adan here as equivalent 
to paryvpdsamcakrire. Compare 7, 76, 6 : prdti tvd 
sidmair ilate vdsnthd usarbddhah subha gc tu^tuvamsah, | 
gdvdm netri xhjapPitii na uccho^ah sujdte pratJiama 
jarasva ; 7, 78, 2 : prdti ?im agnir jarate sdmiddJiah 
prdti vtprdso matibhir grndutah | ma yati jydtisd 
badhamana visva tdmdmsi duritapa devi ; 7, 80, 1 : 
prdti stomebfnr usdsam vdsisthd glrbhir viprdsali prathama 
abudhran. The expression ‘the men worshipped the 
Dawn ’ indicates that the Dawn showed herself at 
that time when Agni was born, that is, was kindled 

8 



58 


VEDIC STUDIES 


before daybreak. The kindling of Agni, the coming of 
the Dawn and the rising of the sun are referred to in 
other verses also of the RV, for instance in 7, 12, A : vi 
ced ncc/idniy asvind tisasdh pro, vdm bralmani kdravo 
bharante i urdhvam bhdnum savita devo asred br/idd 
at^udych samidhd jarante\ 7, 77, 1-3 : upo ruruce yuvatir 
nd ydsd tdJmm jivdm prasuvdnii cardyai 1 dbhud ay^nih 
sannd/ic manusdnam dkar jydtir bdd/imndua fdmdmsi || 
visvath pratici saprdtkd ud astJiad rdiad tdso lAbhrafi 
hikrdm asvait | hiranyavarnd sudfstkasamdrg gd'odih 
mala netry dhndm aroci II devandm cdk?Hh siib/idgd 
vdhaiiti H'etdm ndyanti siidfHkam dSvam | usd adarsi ; 
7, 78, 2-3 : prdtisim agnir jarate sdmiddhah prdii idpraso 
matibhir grndniah | u?d ydii jydtisd badkamdud idh'd 
tdmamsi duritdpa devt || etd u tydhi, prdfy adriran 
purdstdj lydtir ydcchantir usdso vibhdtih | djijanau 
suryam yajndm agnim apctcinam idmo agdd djustam : 
1, 113, 9; ti?o ydd a^mm samidhe cakdrtha vi ydd dva^ 
cdk§asd suryasya. But while these passages represent 
Agni as showing himself (as being born) after the Dawn, 
the verse 4, 3, 11 makes out that Agni was born first 
and the Dawn afterwards ; compare also 7, 9, 3 : dfrd- 
bhdnur u^dsdm bkdiy dgre. 

AV. 3, 15, 4 : tmdm ague sardniih mimrso no 
yam ddhvdnam dgdma diirdm | 
sundm no astu prapand vikrayds ca 
praiipandh phalinam md krnotu j 
tddm havydm samviddnad, jusethdm 
Sundm no aslu carildm uilhiiaih ca || 

Sprinkle, O Agni, this our path, this road which 
we have followed from a distance. May our bargain and 
sale be pleasing turn out favourable); may the 
barter make me abounding in fruit may the barter 
be fruitful to me). Do ye two enjoy this oblation in 
concord. May our transaction and trading be pleasing 
(£^.. favourable).” path, and not himsd. 
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offence or Verdruss ; see Apte. Accordingly I take the 
verb mrs in the sense of ‘ to sprinkle,’ a meaning which 
the author of the Dhatupatha assigns to it, but of its use 
in which no example has been up to now met with. The 
expression ‘ sprinkle this our path ’ means probably 
‘ make our path smooth and easy to travel ’ ; compare 
the expressions tanunapat pathd rtdsya yandn tuadhvd 
samanjan svadayd sujihva in RV. 10, 110, 2 ; a no 
dadhikrdh palhyam anaktu in 7, 44, 5 ; and madhvddya 
devo devcbhyo devaydndn patho anaktu in TB. 3, 6, 2, 1. 
RV. 7, 70, 1 : a nisvavdrd 'svina. gatam nah 

prd idt sthdnam avdei vdm prthivydm j 
dsvo nd vdji su7idprstho asthad 
d ydt seddthur dhruvdse nd y67iim || 

“ Come, O ye Asvins that have all desirable things ; 
this your place in the earth has been praised. Like a 
powerful horse, it stood up with pleasing (i.e. pleasure- 
giving ; comfortable) back on which you sat as if settling 
permanently in a house.” su7tdprstha}r,=prtyaprs\hah 
or viiapr?t/iah which is used many times in the RV as 
an epithet of asva, atya, hari^ etc. ; see Grassmann s.v. 
This word does not signify ‘schlichten Riicken habend’ 
(Roth in P.W.) or, ‘ dessen Riicken eben ist ’ (Grassmann) 
but means ‘ having a pleasing (^.t^, comfortable) back ’ ; 
compare the word sn^adaJy ‘easy or comfortable to sit 
upon’ that is used as an epithet of arva7i in VS. 11, 44 : 
dsiir bhava vdjy hrtmt prthur bhava susddas tvd77i. 
Compare also sa^Tftdso dsvdh in RV. 7, 97, 6 : tdm sag/pia- 
so arusdso dsvd brhaspdtwt saJiavaho vahaitti and sag7)td 
hdri in 8, 2, 27 : ehd hdrl bra/iTnayujd iagffia vaksa/ah 
sdkhdyatn. 

2, 18, 6 : d^Uyd. 7iavatyd ydhy afva^n 

d sathia hdribhir uhyd/TtdJiah ! 
ay d7h hi te sundhotresu soina 
mdra tvdya pdristkto 77iddaya ll 

” Come here drawn by eighty, by ninety, by hundred 
horses. This Soma-juice, O Indra, has been poured out 
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for thy pleasure, by (the priests) who have pleasure in 
offering sacrifices.” 

2, 41, 14 ; tivro vo madkumdn ay dm 
sundhotre^u matsardh, | 
etdm pibata kamyam || 

“ For you is this exhilarating, sweet, and sharp 
(Soma-juice) with the (priests) who have pleasure in 
offering sacrifices ; drink this beloved (drink).” 

2, 41, 17: tvd visvd sarasvati 
sniayiimsi devyam | 
sundhotre^u matsva 
prajam devi didid^dki nah II 

‘ On thee, O goddess Sarasvati, depends all longevity. 
Delight thou with (the priests) who have pleasure in 
offering sacrifices ; confer children on us.” 

The exegetists have explained the word sundhotresu 
in all the above three verses ' as a proper noun (Sayana 
does so in 2, 41, 14 and 2, 41, 17 only; in 2, 18, 6 he 
interprets Suuahotresu as sukkena huyate sonto yebkir iti 
hiuakobrdJy pdtravise§dh) — an explanation for which there 
does not seem to be any necessity. For, just as the word 
sumipisthah equivalent to vitaprst/ia, in the same way 
does the word sumhotra {sunam hotre yasya) seem to be 
equivalent to the word vitihotra {miih hotre yasya) ‘ he 
who has pleasure in sacrifices,’ Le., ‘ he who takes delight 
in offering sacrifices to the gods,’ which occurs in 1, 84, 

18 : ko mnm'^atcviti/wtrah siidevdhzrA 2, 38, 1 ; dthUhajad 
vilihotram svasiau with the signification of ‘priest’. 
This meaning, ‘ priest ’ suits miuihoira also in the above 
verses, and there is thus no necessity to regard it as a 
proper name. 

The word Suna occurs further in the compound 
ducchmtd which means ‘unpleasantness,’ vipriya or 
duhkAa, and in the denominative verb ducckwidy^ formed 


‘ The word Sumhotra does not occur elsewhere. 
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from the above, meaning ‘ to cause unpleasantness or 
discomfort.’ 

The word sima that forms part of abhihinatara in 
T. Br. 1, 7, 1, 6 ■ tail samalabhetam i so ' smad aihisunataro 
'bhavat means, as explained by the commentator Bhatta- 
bhaskara, baleua abhivrddhah and is clearly derived from 
the root su, svay ' to swell.” It is thus quite a different 
word and unconnected with sima meaning ‘ dear ; own.’ 

Suna thus signifies originally, as I hope is clear 
from the fo"og( priya, ‘ dear, agreeable,’ etc., and 
secondarily, ‘ own ’. The meaning sukha assigned to it 
by the author of the Nighatjtu seems to be but an 
approximate equivalent of the original priya, and, like 
all approximations not quite accurate. 


§ 3 

indrasena 

The word iiidrasena occurs in one place only, in 
stanza 3 («/ sma vato vahati vaso asya Mhiratham yad 
ajayai sahdsram | rathtr abhun mudgalanl ^dvistau bhare 
krtdm vy aced indrasena) of RV. 10, 102. This hymn is 
obscure and the most diverse views have been held about 
it. According to Yaska {Nirukia 9. 23-24,) the hymn 
refers to a battle or race, while according to Sadgiirusi^ya 
(p. 158 of the Sarvduukramanl, Macdonell’s edition), it 
refers to the pursuit by Mudgala of some thieves who 
had stolen his oxen. 

Bergaigne (II. 280 ff.), however, thought that the 
hymn depicts liturgical symbolism, Henry, (JA. 1895, II, 
516 £f.), that it describes the phenomena that occur on 



62 


VEDIC STUDIES 


earth and in the sky during a thunder-storm, and Bloom- 
field (ZDMG. 48, 541 £f.), that it refers to heavenly, that 
is, meteorological events. This is the opinion of Profs. 
Macdonell {Vedic Index, II, 167) and Keith (JR AS. 
1911, 1005, n. 1) also. Geldner {Ved. S(. 2. 1 ff.), 
Pischel (ibid., 1. 124), von Bradke (ZDMG. 46, 445 if,), 
Schroder {Mysterium and Mimus 347), and Oldenberg 
{RV. Noteu, II, 318), on the other hand, opined that it 
is an akhyana or itihasa hymn, and that it describes a 
chariot-race in which Mudgala’s wife took prominent 
part. For literature connected therewith see 0’(lc-i!).‘-g. I.c. 

According to the last-named scholars (Geldner and 
others), indrasena is a proper name denoting the wife of 
a human being, of Mudgala, and is the equivalent of the 
word Mudgalmi that is used in stanzas 2 and 6 of the 
hymn. According to the first-named scholars (Bergaigne 
and others), on the other hand, indrase7ia denf)tes the 
wife of Indra. This ‘ wife ’ is, in the opinion of Bergaigne, 
the prayer addressed to Indra (‘ la prilre h Indm dans 
son union avec Soma'), and in the opinion of Bloomfield,’ 
Macdonell and Keith,® his bolt (vajra).® 

In JRAS. 1910. 1328 ff., the late Mr. F. E. Pargiter 
attempted to throw some light on this hymn with the 
help of certain details contained in the Puianas about 
Madgab. who is, according to the Nirukla (9 2. 3. 3.) 
and the SamdJiukramani, the son of Bhrmya^va and the 
author of this hymn. With the help of these details, 
Mr. Paigiter constructed the following genealogy: 

^mudgala {=mudgara, hammer) denotes, according to Henry 
(p. 518 1. c.), Indra, and according to Bloomfield, India’s vajra. 

^ This is the opinion ol Sayapa also. 

® Referring to Vaitana-sfitra 15. 3; Gop. Br. 2. 2. 9; Apa. 
SS. 11. 3. 14 ; and T A. 3. 9. 1 ; sinSndrasya dkitiS. BrhaspdtcJp ... , 
Bloomfield has shown at length, in pp. S49-5S2 I. c., that Sena is 
the wife of Indra and that the Indrasena of stanza 3 is the same 
as- this Sen3. 
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Bhrmyasva 

Mudgala 

Brahmistha=Indrasena 

I 

Vadhryasva=Menalca 

. I 

Divodasa 

And from this genealogy, he arrived at the following 
conclusions respecting the persons named in the hymn : 

1. Mudgala was a raja of the North Pancala dynasty 
and yet might also be regarded as a rsi. 

2. MudgalanI, whose name is not mentioned, was 
obviously Mudgala’s wife, as is generally agreed. 

3. Indrasena was the daughter-in-law of Mudgala, 
being the wife or rather the queen of his son Brahmistha, 

4. Vadhri, in stanza 12, seems to refer to Indrasena’s 
son and Mudgala’s grandson Vadhryasva. 

5. KesI, mentioned in stanza 6, was the sarathi or 
charioteer who drove Mudgal^I in the race. 

Mr. Pargiter was therefore disposed to interpret the 
hymn in accordance with the above conclusions. 

In the note referred to above, Mr. Pargiter collected 
the information given by the Puranas about Mudgala 
only and did not bring out anything new about Indrasena, 
although Geldner had long ago pointed out that her 
name occurred in the Mahabharata (Calcutta ed., 3. 113. 
22; 4. 21. 11) where she is described as Narayanl and 
as the wife of Mudgala. In the Kumbakonam edition 
of the Mahabharata, thc.se stan/as are found on p. 186 of 
the Vanaparvan (Ch. 114; 23, 24) and p. 47 of the 
Virataparvan (Ch. 24; 19-22). In both these places, thi.s 
text has NaJlayam instead of its doublet form Narayani ; 
and it thus indicates that Indrasena the wife of Mudgala 
was the daughter of ISfala, She must therefore be 
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identified with the Indrasena who, we read in the 
Nalopdk/iyana,*^ WAS bom to Nala of Damayanti. 

This inference is confirmed by the following story 
found in chapters 212 and 213 of the Adiparvan (p. 359 
ff.), where it is related by Vyasa to King Drupada with 
the object of overcoming his repugnance to the maniage 
of his daughter with five men (the five Pandava brothers): 

“ Krsna, the daughter of Drupada, was, in her 
former birth, known as Indrasena. She was then the 
daughter of Nala and was married to the rsi Maudgalya* 
who was old and mere skin and bones, who was reeking 
with a smell which was other than pleasant, whose hair 
had become white and the skin furrowed with wrinkles, 
who was afflicted with leprosy, whose skin and nails 
were peeling off, who was repulsive to look at and who 
was extremely irritable, harsh, jealous and fanciful.® The 
blameless Indrasena used to serve her husband faithfully 
and to eat what was left of his food {uc-c/d§ta) after he 
had eaten. One day, the thumb of Maudgalya came off 
when he was eating his food ; and Indrasena, when she 
sat down to the remnants, unconcernedly threw it away 
and consumed the food left without any feeling of disgust. 
Her husband was much pleased at this act of wifely 
devotion, said that he would grant her a boon, and asked 

* Damayaniya saha Nalo vijahara ‘marofiamak I1 
janay omasa /a fato Damaya7ii yn?>t mahamana/f. j 
Iiidiaienam suta7)i capt hid) ascnasn ca ka7iyak3.m I! 

Mahabharata, 3. 54. 48-9. 

® The husband of Indrasena is represented in Mahabharata, 

4. 24. 21 as being aged more than one thousand years. 

® esa Nalayanl purvain Maudgalyam sthaviram paihn I 
aradkayamSsa tada kiqfkiTtam ta7n anindtia j| 
tvag-ttstM-bkStaPi kaitikaih. lolam tf syum sukopaitam j 
s«ga7idAe(ara-ga)idM4/iyam vall-palita-murdhajam |1 
siha/airam vikriakSram iftyamS^a-iiakka-tvacavi j 
ncchiftam vpaPkunjand parytipaste tnoM-mimim || 

Adiparvan, Ch. 212 ; 4-6- 
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her often what she desired. Indrasena, being thus 
frequently urged, begged of the rsi that he should sport 
with her, first dividing himself into five persons, and 
later becoming one again. 

“ The rsi, owing to the power of his austerities and 
his yoga, accordingly sported with Indrasena for many 
years, now making himself into five men and again as 
one man, in Indraloka, Meru and other places. Indrasena 
thus came to the forefront of pativratas in the same 
way as Arundhati and Sita; and she attained a 
greater distinction in this respect than even her motfier 
Damayanti^ 

“ While the rsi Maudgalya thus played with Indra- 
sena, many years elapsed and he became weary of sensual 
pleasures. He therefore resolved to abandon this 
luxurious course of life and to practise austerities in a 
retired place. On this resolve being communicated to 
Indrasena, she prostrated herself before the rsi and 
earnestly besought him not to leave her as her craving 
for sensual pleasures was still unsatisfied. The r§i grew 
wroth at this bold and impudent request and uttered a 
curse that she should be born as the daiightor of Drupada, 
the king of the Pancalas, and have five husbands. 

“ Grieving at this curse, and with her craving for 
sensual pleasure unsatisfied, Indrasena, too, repaired to a 
forest and practised austerities in order to please Siva. 
That god, being pleased with the austerities, showed 
himself to Indrasena and conferred a boon on her that 
she would, in her next birth, have five husbands.” 

It should be noted that the wording of the text, 
Damayantyds ca mdtus sa vise?am yayau, informs us in an 
unmistakable way that Indrasena,® who is described as 

eka-painl tatka bhMtva sadaivagre yafasvmt || 

Anmdkatzva Slieva'babhavati-paiivraia ! 

Damayardyai ca matus sa vUe^ani adhikam yayau |1 

Ibid; Ch. 212; 25. 

®The text, I may here note, calls Maudgalya’s wife Mahendra- 
sena in one place (1. 212. 17). 

9 
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Nalayanl and as the wife of Maudgalya, was the daughter 
of Damayantl. 

This story is very interesting and confirms the 
correctness of Geldner’s interpretation of RV. X. 102 in 
several respects: 

1. Thus, it is clear from the above story that 
Indrasena, mentioned in stanza 2, is the same as the 
MudgalanI mentioned in stanzas 2 and 6, and that she 
is the wife of the Mudgala mentioned in stanzas 5 and 
9 and not his daughter-in-law as Mr. Pargiter would 
believe. 

Mr. Pargiter seems to have been misled here by the 
use of the word Mudgala instead of the more correct 
form Maudgalya. Such laxity however in the matter of 
adding patronymic suffixes is fairly common not only in 
the epics and Pura;ias, but in the RV also. See for 
example, ZDMG. 42, p. 204 ff. where Oldenberg has 
shown that the word vasistha is used in the RV to 
denote not only the original Vasistha but his descendant 
as well. 

As regards the word Mudgala itself, we have already 
seen above that the Mahabharata in one place(III. 114. 24) 
uses that word to denote Mudgala’s son (who, in 1. 212, 
213 is called Maudgalya). Similarly, it relates in the 
Vanaparvan (Ch. 261) the story of a Mudgala (whether 
•the same as IndrasenS’s husband or a different person, 
there is no means of saying) who was offered, because of 
his zeal in giving gifts, the privilege of going to heaven 
in his mortal body {sasarim-svar^a) but refused to avail 
himself of it. In this story, the hero is called Mudgala (in 
III. 260. 38 ; 261. 3, 11, 14, etc.) and Maudgalya (in III. 
261. 6, 14, 25, 33 etc.) indifferently. And in the B/iaga- 
vata, X. 21. 34, the word Mudgala is used of the father 
of Divodasa, i.e., to denote Vadhryasva, the grandson of 
the original Mudgala. 

There is thus no doubt that the Mudgala mentioned 
in stanzas S and 9 of RV. X. 102 is identical with the 
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Mudgala of Mahabharata III. 114. 24, with the Maudgalya 
of ibid. I. 212-213 and with the Brahmisfha® (son of 
Mudgala) of Mr. Pargiter’s genealogical table. 

2. The story also supports the opinion of Geldner 
(p. 1) and Olden berg (p. 318, n. 2) that Mudgala was a 
Brahmana against those of Henry and Pargiter who 
believed that he was a king. 

3. The story gives, as can be seen above, a graphic 
description of the decrepitude of Indrasena’s husband 
Mudgala, a point about which Bloomfield and Oldenberg 
were inlined to be sceptical. 

Mudgala’s decrepitude is thus well-attested and may 
be regarded as a certain fact. It is not however quite so 
certain that it was this decrepitude which, as Geldner 
would believe, prevented him from riding the chariot 
himself in the race and led him to substitute his wife 
Indrasena in his stead. A passage’® of the Kathaka- 
samhita (X. 5 ; Vol. 1, p. 130) which relates the story of 
a chariot- race between Vamadeva and Kusidayi shows 
that it was not unusual for women to take part in such 

* I am, however, very doubtful that Mudgala’s son was named 
Brahmistha. From the footnotes given by Mr. Pargiter on p. 1329 
loc. dt. , it can be seen that, out of eight Puranas which he has 
used to construct the genealogy in question, only two contain the 
woixl brahmistha. In both these places, it is preferable to look 
upon this term as a common noun (==the bestof Brahmanas; a 
brahmarsi) rather than as a proper name. The corrupt text of the 
Harivamia, too, which uses the word brahmar^ in this context 
favours this view. 

Ludv\ig has, in his Rgveda-nbersetzung (III, 171), set down a 
table where he has shown Vadhryasva, the father of Divodasa, as 
the son of Devavan, - a view accepted by Macdonell {Vedic Ridex, 
1, 376). Though there is not much evidence in favour of this 
view, too, I have here provisionally adopted it for lack of a better- 
attested genealogj-. 

Vamadevas ca vai Kusidayi catmanor ajirfi ayatam I tasya 
Kusidayi purvasyatidnitasya kubai'am ny amnmt i sa dviti3ram 
upa parya vartata | isaih va . . . ak§ath va chetsyamiti | sa 
Vamadeva ukhyam agnim abibhaA , . || 
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races. Indrasena too, who was the daughter of Nala, a 
noted charioteer,” must naturally have known more of 
chariots and their driving and of races than her husband 
the Brahmana rsi. These facts offer, in my opinion, 
sufficient explanation as to why Mudgala did not himself 
ride in the race but sent bis wife Indrasena instead as 
rider. 

4. In interpreting stanza 6 of the hymn, Geldner 
has followed Sayana in thinking that MudgalanI (i.e., the 
wife of Mudgala ; Indrasena) was both the rider (rafhih) 
as well as the charioteer (sarathih) in the race. He has 
therefore accepted (p. 8) Sayana’s dictum’* that the word 
kest in that stanza stands really for the feminine form 
keHnl and means ‘having beautiful hair’. Further 
on, however, Sayana has given another explanation’* 
according to which KesinI was the charioteer. I am 
disposed to think that this last explanation is correct and 
that this KesinI is, pcihr.ps. identical with the KesinI who, 
in the Nalopdk/iyana,'* was employed by DamayantI to 
observe and report to her the actions of Bahuka (i e , 
Nala), and to carry messages to him. 

5. Regarding Geldner’s interpretation of stanza 11 
of the hymn, an interpretation which is not acceptable to 
Bloomfield, Oldenberg and Pargiter, the story related 
above shows that the sense which Geldner attached to 
the first half of that stanza is quite correct, so correct as 
to be surprising when one bears in mind that Geldner 
<^d not know of the above Mahabharata story. He 
has there rightly interpreted the sentence parivpkieva 
paiiiMyam anaf and has remarked that after winning 
the race and thus pleasing the old Mudgala, the net 
advantage gained by Indrasena was not much to speak 
of, and that, on the whole, she was rathe r disappointed 

*’ Mahabharata, Vanaparvan, 64, 2 ; 69, 28-31 ; 70, 18, etc. 
keslb sarathyabfaiptayena puQingata [ 

. athava keSi keSini sarathir asya | 

MaKbharata, HI. Ch. 72, 73. 
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than otherwise. The correctness of this opinion is fully 
borne out by the above story which relates, as we have 
already seen, how Maudgalya was pleased with his wife, 
offered her a boon, sported with her as she desired, but 
left her before her desires were satisfied and thus dis- 
appointed her. 

6. In the light of what has been said above, Mr. 
Pargiter’s opinion that vadhri in stanza 12 refers to 
Indrasena’s son seems to be untenable. 

The above story is not found in Ganapat Krishnaji’s 
edition of the Mahabharata, with Nllakantha's commen- 
tary, published in Bombay, but seems to occur in some 
editions of Northern India. It is followed in the Kumba- 
konam edition (Ch. 214) by another story,’® known as 
Panceitdropakhyana (‘ Story of the five Indras ’) which is 
found in the Bombay edition (Ch. 197) and is as follows : 

The gods {devdh) were once engaged in celebrating 
Si sacrifice of many years’ duration in the Naimisa forest. 
Once they saw a golden lotus floating in the Ganga 
river ; and Indra, being curious about its origin, went up 
the bank of the river until he came to a place where a 
most beautiful and radiant woman was standing in the 
water weeping and letting fall tears into the river which 
at once turned into golden lotuses. Seeing this, Indra was 
struck with wonder and asked her who she was and why 
she was weeping. She replied, “ If you follow unfortunate 
me, you will know who I am and why I am weeping.” 
She then led the way, Indra following, to the summit of 
a mountain where Indra saw a handsome youth playing 
a game with a radiantly beautiful woman. As this youth 
took no notice of Indra but continued to play, Indra 
became angry and said, “ Know, O man, that I am Indra 
and that this universe is mine and obeys my will.” 
The youth who was no other than Siva, then made Indra 
enter into a cave where he saw four others like himself 

« This story is, in parts, reminisoent of that related in Keno- 
panifat (khapd^ III), 
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who had all formerly been Indras. Siva then said, 
“ You will all five be bom human beings and do work 
on behalf of the gods ; this woman too will be born one 
and will be your wife.” The former Indras then prayed 
that in that case their fathers should be gods while Indra 
entreated that a son born to him may be allowed to take 
his place, and work with the other four, on the earth. 

This storj’, too, was related by Vyasa to Drupada ; 
and Vyasa, after relating the story, added that the five 
sons of Pandu were the five Indras and his daughter 
Krsna, that woman.’® 

This stor)"^ corroborates, though in a very unexpected 
way, the opinion expressed by Bergaigne and Bloomfield 
that the word indrasena denotes the wife of Indra, while 
the Indmsenopakhyana that precedes it in the Kumba- 
konam edition shows that the opinion of Geldner (and 
others), that indrasena denotes Mudgala’s wife, is justified. 
The two Mahabharata stories together thus show that 
Bergaigne (partially) and Geldner were both correct in 
,the views that they held regarding the word indrasena. 

* * * * 

In the course of the above discussion, we have met 
with the names of two women, Damayanti and Indrasena, 
who were regarded as patterns of pativratas. Compare 
Mahabharata, III. 114. 22-24: 

Santa cainam paryacaran narendra 
khe Roliini Somam ivanukula II 

Amndhati vd subhagd Vasistham 
Lopamudrd vd yathd hy A gas ty am | 

N^alasya vai Damayanti yat/idbhud 
yatkd Sad V ijradharasya caiva I! 

The Elumbakonatn edition contains some more stanzas in 
which it is said that this woman was the daughter of Nala, 
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Naldya7ii ce^idraseiid babhuva 
vasyd itiiyath Mtidgalasyajamldha j 
yathd Sitd Ddsaraiher ^nahdtmano 
yathd tava Draupadl Pctnduputra | 
taflid Sd7itd Rsyasriigam vaiiastham 
prltyd yiiktd paryacaran narendra II 

and ibid. IV. 24. 17-23 : 

duhitd Janakasydsid Vaidehi yadi te sriUd | 
patim a7ivacap'at Slid mahdranya-7iivdsmam II 

vasa7tti ca mahdra7iye Rdinasya mahisi p7dyd j 
Rdva7ie7ia hrtd Slid rdksaslbhis ca iarjiid 1 
.9^ klisyatndiid siisroiti Ratnam evd7ivapadyata || 

Lopdifttidrd iat/id bhlrti b/iaridram rsisatia7nam j 
bhagava7ita77i AgastyaTk sd va7tdyaivd7ivapadyaia || 

Si(ka7tyd 7idma Sarydier Bhdrgava-cyava7za7h va7ie I 
valTnlka-bhuiaih sadhvl tazn aiivapadyaia b/idzninl |1 

Ndldyazii cezidrasma z'upezidpraihttd bliuvi | 
paiifTt a7tvacarad vrddhazh pn7'd vaz'sa-sahasrmam 1 1 

Nalam tdjdziam evdiha Dainayaziil vazidzitare | 
azivagacchat purd Krme iaihd bharirzhs ivmzi azwagdh 

yaihaitdh klrtiid 7idryo rupavaiyah paiivratah 1 
iaihd tvazzi api kalydfii sarvaih saz^iudiid gmaih II 

These two were related to each other as mother and 
daughter. It is therefore interesting to find in this 
connection that Ahalya (wife of Gautama and mother of 
Satananda and others) who is regarded as a pattern of 
chastity, was the daughter of Vadhryasva son of 
Indrasena (Bhagavata, IX. 21. 34). 


See Apte’s Dictionary, s.v. aiialyd* 



72- 


VEDIC STUDIES 


We can now rewrite Pargiter’s genealogical table 
as follows : 

Bhrmyasva 

Mudgala Nala=DamayantI 

Devavan == Indrasena 

I 

Vadhryasva==Menaka 

I ^ 1 

Divodasa Ahal 3 ^= Gautama 

Of these names, all except Bhrmyasva, Nala, 
Damayanti and Menaka are found in the RV. 


§4 

iagmd 

This is an infrequently used word that occurs in 
about ten passages in the RV and in about the same 
number of passages in other Vedic texts. It is enume- 
rated by the author of the Nig/iantu uvaongsi sukfia-ndmdni 
(3, 6) along with iiva, syotta, sam and other words. 
Sayaija, in his RV commentary explains it mostly as 
suk/ta or stikka-kara, but in two places (7, 97, 6 ; 8, 2, 27) 
gives the alternative explanation of sakta\ Bhatta- 
bhaskara explains it as sukha or satnartha and as iakii- 
viiesaxn his commentary on TS. 1. 8. 22. 2. and TB. 1. 
S. 5. 1, while Uvata and Mahidhara know nothing of 
sakta or samartka and explain the word as sukha or 
sukha-kara in their commentaries on VS. 3, 43 ; 4, 2 
and 29, 45. 

Roth, in the PW, points out that the word is derived 
fr^ the root Sak * to able ’ and explains it as ‘ hilf- 
reich, mittheilsam, entgegenkommend, giitig, fromm’ 
wMe Grassmann has assigned to it the meanings 
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* vermogend, stark, kraftig.’ Similarly, Ludwig too 
translates the word as ‘ kraftig, helfend, wirksam, stark ’ 
in his RV. Ucbcr,^ while Oldenberg translates it as 
‘mighty’ in 1, 143, 8 (SEE. 46), but as ‘Gliick’ in 
Ind. St. 15, 74. Likewise, Geldner, in his RV. Glossar, 
explains it as ‘ Gliick bringend, heilsam, erfolgreich, 
gunstig ’ ; but in his RV. Ueber., he has given up this view 
and, following Grassmann and others, translated the 
word as ‘ tuchtig.’ 

Now it seems to be plain that the word sagmd is 
derived from the root sak ‘ to be able ’ ; but it is also 
equally plain that the meaning ‘mighty, kraftig,’ or 
‘ tuchtig ’ does not fit into the context in RV. 7, 54, 3 : 
sagmdya samsdda te sak^imdhi ranvdyd gaiumdtya while 
the meaning siva or sukha-kara does. Hence it is not 
probable that sagmd means ‘stark, tuchtig, kraftig or 
mighty ’ as Grassmann and the other scholars mentioned 
above think. On the other hand, the juxtaposition of the 
words Siva, syona and Samyoh in VS. 3, 43 : ksdmaya vah 
sanfyai prdpadye kvdii sagmdil samyoh samydh ; 4, 2 : 
diksdtapdsos tauur asi tam tvd sivaii sagmam pdridad/ie ; 
AV. 19, 8,2: astavimsani iivani sagmani sahd yd gain 
bhajantu me; 14, 2, 17 : dghoracaksur dpatigJml syoiia 
sagmd susiva ; 4, 27, 3 : sagmd b/iavantu maruio nah 
syondh; and Sankh. GS. 3, 5, 1 : sagmam sagmam 
sivath Sivam k§emdya vah sdntyai prapadye points to 
the conclusion that sagmd is a synonym of Bva. The 
Brahmana passage, tdm tvd sivdm sdiitdm sagmam 
sasuMdm sadhvim vd, too, cited by Uvafa in his 
commentary’ on VS. 4, 2 shows that the word was so 
understood in the time of the Brahmanas ; and since this 
meaning fits well into the context in all the passages 

’ Uvata merely calls it Smii ; but one can understand clearly 
fiom the way in which the passage is cited, that he is citing from 
a recension of the Sata. Br. The corresponding passage of the 
Ajmere edition reads as tam tvd iivdh tag^ndm paridadha tti tam 
tvd Sivdm sddAvim paridadha ity evaitad aha. 

10 
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in which it ib used (as will be shown presently), there is 
no doubt that the author of the Nighantu as also Uvafa 
and Mahidhara are right in explaining the word as Uva, 
suk/ia, or sukhakara. 

1, 130, 10 : sa no uavyebhir vr^akarmann iikthaih 
piirdm dartah pdyi'ibhih pdhi iag/utrih | 
divodaseb/iir tndra stavdno 
vdvrdhitha dhobhir tva dyaiih II 

“ O thou of strong deeds (praised) with new hymns, 
protect us with thy auspicious protections, O shatterer 
of forts. Praised by the Divodasas (i. e., the descendants 
of Divodasa) do thou, O Indra, wax mighty day by day 
like Dyaus 

After uktkaih in pada a, I supply the word sfdvdnah 
from c ; compare Sayana and Geldner, RV. Uebcr. The 
import of pada d is not clear. Grassmann, Ludwig and 
Geldner construe dhob/nr iva with dyaus and translate 
the expression as ‘durch Strahlen wie der Himmel’, 
‘wie mit [in] den tagen der himel’, and ‘wie der Tag 
mit der Tageszeiten’ ; so does Sayana also who explains 
it as dyauh dyotana-Hla ddityaly akob/iih prasidd/taily 
yathd pravrddho bhavati. This is not very satisfactory, 
and I therefore think that it is preferable to construe 
ukobhth with vdvrdkithah and regard dyauy iva only as 
forming the upamana. The meaning of the pada 
therefore is, ‘ O Indra, may thy might increase day by day 
(so as to equal or surpass) that of Dyaus Compare in 
this connection 4, 21, 1 : a ydtv itidrah . . vdvydhdnds 
tdvifir ydsya puyvir dyadr ud k^atydm abkibkuti pu^ydt 
'■ May Indra come who, developing his many strengths, 
increase, like Dyaus, in might overcoming those of 
others.” 

The expression sagmaik paydbkih in b is equivalent 
to sivdhr paydbhih used in 8, 60, 8: iivdbhik pdhi 
pdy&bhihi compare also 1, 143, 8 : divkhkir naJy pdyubhih 
psiiisagmdk and 6, 71,3: ddabdkebkik savitdfy Paydbkis 
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tvdth Hvdbhir adyd pdri paid. Compare also the word 
saiibhasyeblnh in 1, 112, 25 : dyubhir aktubhih pdn pdtam 
asman df'isteb/nr asvma saubha gebJdh. 

1, 143, 8: dprayucc/iaim dprayucc/iadb/di' agne 
siveb/nr 7iah pdyiibluh paid sa j )}?aih [ 
ddabdliebldr ddrptteblw' iste 
'aimtsadblnh pdri paid no jah |1 
“ Protect us, O Agni, never failing, with watchful, 
auspicious, beneficent protections. O thou sacrifice, 
protect our children with unwinking [i.e., always watchful] 
undeceived heedful (protections).” The meaning of i?te 
(so, without accent according to the Padapatha) in pada 
c is not clear. Being unaccented, it must be a vocative 
of i?ti and mean either ‘ O thou our wish ’ (this is how 
Oldenberg understands it, SBE. 46, 158 ; see also 
Sayana) or ‘ O sacrifice.’ I am inclined to think that 
neither of these two meanings is correct and that the 
PV poet had something quite different in his mind. 
ista is found similarly used in 6, 8, 7 also, ddabdhebltis 
lava gopabir iste 'smakam pdltt tri^adhastlia surhu In 
both places, Geldner (/fF. Ueber. I, 183) is inclined to 
think that the word u.sed is istdy short for i?tiblnh, and 
that it means ‘ dear ’ and is an attribute of paydbhih or 
gopdbluh. 

5, 43, 11 : d no div6 brhatdh pdrvatad a 

sdrasvati yajatd gantu yajndm j 
lidvam devt jujmand ghrtaci 
Sagmdm no vacant usait Srnotu || 

“ May the adorable Sarasvatl come to our sacrifice 
from the high heaven, from the mountain. May she, 
rich in ghee, and showing favour to our invocation, 
listen lovingly to our auspicious hymn”. Regarding 
sagmdih vacant in pada d, compare sdmtamdtd vdcdmsi 
and sdmtama gth etc. in 6, 32, L: sdihfantdtd vdcdmsy 
asa stMvirava tak^am\ 5, 42, 1: prd sdmfantd zdnniam 
dfdkilf gir mitrdm blidgam ddifith nUndm aiyah ; 5, 43, 
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8 : acclia main Mia it s&thlama gtr diito nd g^aniu ; 1, 76, 
1: bhxivad agne samtamd ka mam?a and 8, 74, 7: sa 
[sc. malih] tc agne Idmtama cani^thd bhavatii priya. 

6, 44, 2 : ydh sagmds li/visagnia te 
rdyo ddma maiinam | 
sdmah suldli sd indra id 
'sii svadhdpate mddaJj, II 

“ O thou most beneficent, the beneficent intoxicating 
Soma, giver of riches and hymns, is pressed for thee, O 
Indra, lord of strength Compare the epithet sdmlamah 
applied to mddah in 9, 104, 3 and to Indra in 8, 53, 5 : 
a samtama sdmtamabhir abhi^tibliih ; compare also 1 , 171, 
3 : utd stuto maghdvd idihbhavi^thah. 

6, 75, 8 : rai/iava/ianam Itavir asya nama 

ydfrayud/iam nihitam asya vdrma I 
tdtrd rdf ham upa sagnidm sadcma 
visvahd vaydm sumanasydmanah |1 

" hazdr (-dhdna) is the name of this chariot-carrier (i.e., 
of the waggon which carries the chariot) in which is 
placed the weapon and e^at of mail of this (warrior). 
May we with w'ell-disposed mind always place in it the 
beneficent chariot.” I follow Uvata and Mahidhara 
(VS. 29, 45) in regarding haiAr in pada a as a contraction 
of havir-dhana; see also Geldner, Ved. St., 2, 275. havir- 
dhma denotes the waggon which carries the havis or 
oblation; and the chariot-waggon is so called here 
because the chariot itself as also the weapon and armour 
are regarded by the RV poet as forming the oblation 
which the warrior-sacrificer uses in the battle-.sacrifice. 

Regarding the expression sagmdth rdtham in c, 
compare the epithets sukhd and sztkhdtama that are 
applied to rdtha in many RV verses (for references see 
Grassmann, s. v. sukha), and also the epithet sacands 
that is applied to it in 1, 116, 18: revdd uvdha sacand 
rdtho vam. Compare also the epithet' vdhis^ha ‘most 
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comfortable ’ in 4, 14, 4 : a vam vdinst/ia t/id fe vahmhi 
rdf/ia divasah. 

7, 54, 3 : vasios pate sagmdyd samsdda te 
saksimdki ranvdyd gatumdtya | 
paJii ksenia uid ydge vdram no 
yuydth pdta svastxbhth sddd nah || 

“May we, Vastospati, be joined with thy company 
that is beneficent, pleasant and continuing. Protect us 
well when we are quietly enjoying or acquiring property. 
Do ye protect us alwa 5 ’’S with (your) blessings ” 

7, 60, 5 : tme cetaro dnijasya bhurer 

mitrd aryama vdrnno hi sdnti j 
imd rtdsya vdvrdhnr duroni 
Sagmasah pttira dditer ddabdhdh 1 1 
“These are the avengers of great wrong, Mitra, 
Aryama and Vanina. These undeceivable beneficent 
sons of Aditi grew up in the house of rta (Law)”. With 
the expression sagmasah ptitra dditely in pada d, compare 
10,77,8: yajniydm umd adityena namnd Hmbhamythdh 
and 1 , 106, 2 : td adifyd a gatam sarvdtdtaye bhutd devd 
vrti aturye^n sambhiivah, 

7, 97, 6 : tdm yrgn/ir^o aru?aso dsvd 

bfhaspdtim sahavdho vahanti { 
sdhas cid ydsya mlavat sadhdstham 
ndbho nd rupdm aru^dm vdsandly li 

“ Him, Brhaspati, whose blue place draw 

good bright horses that draw together and that, like the 
sky, wear brilliant jewels 

Instead of mlavat, the reading nilavat is found in 
many MSS in the third pada, whose import, with either 
reading, is obscure. Sa}’ana explains padas cd ^^ 'yasya 
Brhaspaieh sakas cit balam ca bhavati | ' nil am nilayo 
niva^ah | fad-ytiktnm sadhastham saha-sthdnam ca yasya 
tarn Brhaspatim ity anvayah J kidisd asvah j nabho 
na adityam tva arusam arocamdnam rupam vasdnd 
dkdrayantalp. Grassmanu translates them as ‘ dessen 
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Kraft erstarkt ist, ihn fahren hin zum dunkeln Sitz die 
Hengste . . . mit lothem Glanz umkleidet, wie mit 
Wolkem and Ludwig as ‘ des sigeskraft wie ein 
nestartiger fzufluchts] ort, die wie der woikenhimel in 
rote farbe gehiillet ” 

sagm^o horses that draw the chariot 

comfortably, i. e., good carriage-horses ; compare dsvan 
. . vd/iiyasah in 1, 104, 1 and vdhistha dsvah in 4, 14, 4 
cited above and other verses (for references see 
Grassmann s. v. vdhistha). Compare also susthuvaho 
dsz'oiy in 10, 107, 11 ; bhojdm dsvah susthuvaho vahanit. 

8, 2,27 : ehd hdri brahmayujd 

sagmd vaksatah sdkhayam 1 
girbhiJj, srutdm girvanasam II 

“ May the two good horses that are yoked by the 
hymn, draw here friend (Indra), fond of praises, who is 
famous because of hymns of praise 

10, 31, 5 ; iydht sa bhuya usdsam iva ksd 

ydd dha ksumdntah, Sdvasd samayan [ 
asyd siutim jantur bhiksamdnd 
a nah Sagmasa upa yantu vajdh II 

“ May this be the abode, as of the Dawns, where 
(Riches) come together with food and strength. May 
the beneficent Riches come to us, eagerly longing for the 
hymn of this singer”. Regarding sagmasak vajaiy, 
compare 10, 53, 8: dim jahdma ye dsann dsevaiy sivdn 
vaydm ut iaremdbhi vdjan. 

VS, 3, 43 : upahuta ihd gdva 
upahuia djdvaydh | 
dtho dnnasya ktlala 
upahuio grhisu nah \ 
ksimdya vah Santyai prdpadye 
Hvdh iagmdn Samyoh samydh || 

“ Here invoked are cows ; invoked, sheep and goats. 
Then invoked in this our house is the sweetness of food 
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(i. e., sweet food). I implore you for peace and prosperity ; 
good fortune, good fortune, happiness, happiness.” 

\7S. 4, 2: apo asman mat ayah sundhayantu gJirthui no 
ghrtapvah punaiitu j visvaii hi ripram pravd- 
hanti dcvir ltd id dbhyah suciy a paid emi \ 
diksaiapdsos tanur asi tarn tva sivaii sagmam 
pdri dadhe bhadrdm vdniam pu^yan || 

” May the Waters, mothers, cleanse us ; may they 
who are clear like ghee, cleanse us with ghrta. The 
bright ones indeed wash off all filth and I shall get up 
from them clean and pure. Thou art the body of dlk§a 
and tapas, and I put on thee, auspicious, beneficent, 
glorying in a resplendent appearance.” 

AV. 4, 27, 3 : pdvo dhenunam rdsam osadhlnam 
javdm dyvatam kavayo yd invatha i 
sagma bhavantu maruto ndh syon^ 
ie no muhcanlv dmhasah || 

“ O ye poets, who impel milk in cows, sap in herbs, 
swiftness in coursers, may the Maruts be beneficent, 
propitious, to us; may they free us from distress.” 

AV. 14, 2, 17 : dgkoyacak^ur dpatighnl syona 

sagma snSivd suydma gr/iebhyaly | 
viyas&y devPkama sdm tvdyai- 
dhi^lmaJii sumanasydmana 1| 

” With eye not terrible, not husband-slaying, happi- 
ness-conferring, beneficent, propitious, of easy control to 
the house, bearing male children, loving brothers-in-law, 
with well-disposed mind, — may we thrive together with 
thee.” 

AV. 18, 2, 21 : hvdyami te mdnasa mdna ihe- 
man grhah upa jujusand ehi I 
sdm gacchasva pitfbhih sdm yamena 
syonas tva vata upa vantu sagmah j| 

“ I call thy mind here with mind ; come to this 
house, liking ; unite thyself with the Fathers, with Yama ; 
let happy auspicious winds waft thee (to them),” 
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AV. 18, 4, 8 : migirasam dyanath purvo agnir 
ddityandm dyanam garkapaiyo 
ddk§tndndm dyanam da/csind^iiih j 
mahtmanam agnir vlhitasya brdhmajtd 
'dmaf’^ah sdrva upa ydhi sa^nidh || 

“ The path of the Ahgirases is the eastern fire ; the 
path of the Adityas is the Garhapatya fire (i. e , 
householdei ’s fire); the track of the sacrificial gifts is the 
southern fire ; do thou, with thy limbs, whole, happy, 
attain to the greatness of Agni who has been created by 
Brahman 

AV. 19, 8, 2: astdvimsani sivaiii .uiciin'li/' 
sakd yogam bhajantu me 1 
yogath prd padye k^imam ca 
k^emam prd padye yd gam ca 
ndmo ' /lordtrab/iydm ctstu II 

“ The twenty-eight (asterisms) that are beneficent, 
helpful, may they be brought into association with me. 

I take refuge with Yoga (acquisition of property) and 
Ksema (enjoyment of property) ; with Ksenia and Yoga 
I take refuge. I bow to Day and Night ”. 

Padas ab mean, ‘O ye twenty-eight asterisnis, may 
I be brought into your association, which is auspicious, 
beneficent’; compare with them RV. 7,54, 3: vastos 
pate sagmayd samsadd te saksimdht ranvdya gdtuuidtyd 
explained above. 

sagmd further occurs in TB. 1, 5, 5 ; vaUvdmrasya 
te/asd I rteriasya nivariaye [ satycna parivartaye | tapasd 
'sydnuvartaye | Hvetid 'syopavartaye | sagmetid ’sydb/d- 
vartaye in a mantra that is recited by the priest when 
shaving the yajaraana. It is not known exactly what the 
operations are that are denoted by the words nivartaua, 
partvartanay anumrta7ia^ upavartana and abkivartana 
here ; but there is no doubt that sagmd like Siva denotes 
‘ beneficence ’ or ‘ auspicibusness ’ here. 
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Sankh. GS. 3, 5, 1 : sagmam sagmam sivam sivam kse- 
mdya vah sdntyai prapadyc 'bhayam no 
astu gi'dmo ma ' r any dy a paridadatii visva- 
mahdya md paridehi \ 

“ Good fortune, good fortune, happiness, happiness ; 
I take refuge with you for well-being and peace. May 
there be security for us ; let the village give me over to 
the forest. Give me over to the all-great (forest).” 

From sagnia is derived the word sagmiya or 
sagmya, which too denotes ‘ beneficent, auspicious ’ and 
occurs in the two following verses : 

RV. 3, 31, 1 : sasad vdhnir diihitur naptyam gad 
vidvaii rtdsya dtdhitim saparydn | 
pita ydtra duhiluh sekam rnjdn 
sdm sagmyena nidnasd dadhanvb II 

The import of this verse is obscure. See Sayana’s 
commentary, Oldenberg, RV, Nolen, and Geldner, 
RV. Ueber. 1 translate mechanically: “To the grand- 
daughter went, instructing, the leader of the sacrifice 
knowing rta (Law), honouring pious thought, where the 
father, passing semen to the daughter, together ran with 
beneficent thought.” 

AV. 5, 1, 9: ardhdm ardhena pdyasd prnaksy 
ardhena supna vard/iase amUra \ 
dvith vrdhamajagmiyam sdkhdyam 
vdnmam putrdm ddityd isirdm \ 
kavisastdny asmai vdpumsy 
avocdma rodasi satyavacd || 

This verse too, as also the other verses of this hymn, is 
obscure; compare Whitney’s observation [AV. Tram., 
p. 200), ‘ This hymn is intentionally and most successfully 
obscure’. I reproduce here his (mechanical) translation 
with some alterations : 

“ Half with half milk thou rnixest ; with half; O 
unovercome strengfhj thou growest May we magnify 
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the beneficent friend, Varuna the vigoiiious son of Aditi, 
the sheep. We have spoken for him brilliant (hymns) 
praised by poets; the two firmaments of true speech ” 


§5 

svdsara 

The attempts so far made to elucidate the meaning 
of this word are not satisfactory. The author of the 
Vedic Nig/metu has mentioned this word three times — 
once (1,9) as a synonym of day, once, (3, 4) as a 

s)monyni of grka, dwelling, and once (4, 2) without 
mentioning any meaning. The deficiency in this last 
instance is made good by Yaska who has interpreted it 
as a/ias. This meaning a/ias is repeated by Uvata and 
Mahidhara in their commentaries on VS* 26, 11 and by 
Devaraja in his commentary on the Nighan\u. Say ana, 
on the other hand, has, in his RV commentary, made 
use not only of the meaning alias and grha (with suitable 
modifications, as for instance, ydgdhan 9, 94, 2 ; kuldya 
2, 19, 2 ; goytka 2, 2, 2, etc.) but has in addition 
interpreted the word as aditya in 5, 62, 2, as marga 
in 6, 68, 10, and as sarim in 1, 34, 7 ; see Geldner, Ved, 
Sludien, 3, 111. 

Roth has assigned to this word the meanings ( 1 ) 
Hiirde, Stall ; (2) Gewohnter Ort, Wohnplatz, Wohnung, 
Nistplaz der Vogel ; that is to say, he has confined 
himself to the meaning grka and rejected the meaning 
akas. This meaning, however, hardly pelds good sense 
in many of the passages where the word occurs ; and 
Geldner has, therefore, in his article on this word ( Ved, 
Studien^ 3, 110 £f.), investigated anew its meaning, and 
starting with the assumption that it means both a place 
and a time of day (as declared by the author of the 
Nighai^u), has come to the conclusion that svdsara 
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means (1) Friihtrieb, Morgenweide ; the time before 
when the cows graze freely on the pasture; (2) 
Friihausflug aus dem Nest, die Morgenatzung with 
regard to birds ; and (3) die Friihmesse, Friihlibation, 
and, tipalaksancna, all the three savanani or libations’. 
This interpretation is approved of by Macdonell (see his 
Vedic Index, s. v. ahati, go, svasara) and apparently by 
Oldenberg also who translates {RV. Noien I, 260) 3, 60, 
6c as * Diese Weiden bieten sich dir dar.’ Hillebrandt, 
on the othei hand, translates {Lieder des RV., p. 80j 
5, 62, 2c as ‘ Ihr macht alle Milchstrbme des (himmlischen) 
Stalles strotzen ’ and seems therefore still to follow Roth 
in his interpretation of the word. 

It seems to me that the translations given above of 
3, 60, 6 and 5. 62, 2 by Oldenberg and Hillebrandt are 
hardly satisfactory. Nor are Geldner’s translations 
(given in his RV. Uebei'setziing) of 1, 34, 7cd (‘ Drei 
Entfern ungen kommt ihr Wagenlenker Asvin her zu 
Friihmesse wie der Windhauch zur F'riihweide’), 2, 19, 
2cd (‘ dass die Labsale der Fliisse forteilten wie Vogel 
zu den Futterplatzen’) and 3, 60, 6cd (‘ Dir stehen diese 
f Soma-] weiden zur Verfiigung auf Geheiss der Gotter 
und nach den Satzungen des Menschen’) any better; 
they indicate that the meanings proposed by Geldner for 
the word svdsara are not correct and that they need to be 
revised. 

The reason for such incorrectness, too, is not far to 
seek. Geldner has begun his exposition (Ved. Studien, 
3, 111) with the observations (1) that the verses 2, 34, 8 : 
dhendr nd Msve svdsaresn pinvate\ 2, 2, 2 : abhi tvd ndktir 
u?dso vavdhrd 'gne vatsdm nd svdsare^u dkendvah ; 8, 88, 

’ In his RV. Glossar, Geldner gives two meanings only, 

‘ Frfihweide, Frfihatzung, fig. fur die Morgenlibation 1, 3, 8 ; 2, 34, 

5 ; 8, 90, 1 ’ for this word. It is uncertain -whether he has gi-ven 
up the other meanings or merely abstained from reproducing them 
here as being (in hi-, opinion) inappropriate in the yerses 
referred to. 
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1 : ablii vatsarii nd svdsare^u dhendva xndram girblAr 
navdmahe ; 9, 94, 2 : dhiyah pinvdnah svdsare nd gava 
rfaydjiiir abhi vdvasra indum show that the cows ooze 
with milk and low for their calves at the time or place of 
svdsara, and (2) that the the verses 1, 186, 5 : sisnm nd 
pipyustva vett sind/nth and 2, 16, 8: dhenur nd vaisdm 
ydvasasya pipyusi show that the milch-cow longs for and 
returns to her calf when she is pipyusi or yavasasya 
pipyii^i. These observations are unexceptionable®, and 
when taken into consideration along with the statement in 
Tait. Br. 1, 4, 9, 2 : {tasmdt trir ahnah pasavah prerate j 
prdtdh samgave sayam) that the cows went out to graze 
thrice a day, prdtdh, samgave and sdyam, they point to the 
conclusion that the cows returned home from the pasture 
thrice a day oozing with milk and longing and lowing 
for their calves. Similarly, Geldner’s further observation 
(p. 113) that svasara denotes the time when the cows 
roam about and freely graze on the pastures {sva-sara), 
supposing that it is correct, points, when taken in 
conjunction with the above statement of the Tait. Br., to 
the conclusion that theie are three periods of time in 
each day which can be denoted by the word svasara 
and not one period only, that preceding the samgava 
time, as stated by Geldner. 

*• Except that, as regards the second observation, the word 
tdpytdl in 2, 16, 8 has no connection with the word ydvasasya 
which precedes it and which is to be construed with the verb 
aMy a vmrtsva. The cow moreover does hot long for her calf 
when she is but becomes pipyusi [z a, oozing with milk] 

w hen she remembers and longs for her calf or sees it ; compare 
Kiralarjumya 4, 10: vpdratah paidmaratrigocarad apdrayantah 
pttitiwpi jan'eua gam j tarn utsukdi cakrur aveksanctsukam gavdm 
gan&h prastmtapiivara3idh<isah and the commentator’s explanation 
ntssikd vatse^kaiiihUdh, prasnutapivaratidMso vatsasmaraipdt 
sravatpmapdnah ; Raghuvaihsa 1, 84 : bkuvafn kosnena kuifdodkm 
vtedhyenamabhrthad api | prasraa)enSb favor ^anti vaisalokaprcmartina ; 
Yafestilakacampu, 2, 184; kmcid vatsek^ana-k^anark^arai'stana- 
dhem-dugdha-dhPordrdhSvyamma-ihardpltfum, 
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Now, what are the three times of the day when the 
cows were driven out to graze ? It has been remarked, in 
this connection, by Macdonell {Vedic Index, s. v. go, 
note 4) that the exact sense of the above-mentioned 
passage of the Tait Br. (1, 4, 9, 2) is obscure and that 
‘ strictly speaking, the cows were driven out from the 
cattleshed in the morning, spent the heat of the day in the 
Samgavini, were then driven out during the evening to 
graze and finally came or were driven home.’ That is to say, 
the cows were, according to him, di iven out to graze twice 
only in the day — in the morning before samgava, and in 
the afternoon after samgava, and not thrice. This view 
seems to me to be untenable, and I am disposed to think 
that the statement of the Tait. Br. is correct and that the 
cows were driven out tograze thrice a day — in the morning 
(prdtah), in the samgava time (samgave), and in the 
evening (sdyam), that is to say, in the latter part of the 
night {pascimardtra) before the morning-milking, in the 
late morning after the morning-milking, and in the after- 
noon some time after the samgava-mxWiXTvg, and that they 
returned or were driven home from the pasture before 
the morning-milking, before the samgava-mi\king, and 
before the evening-milking respectively. Compare also 
Bhattabhaskara’s comment (p. 235) tasmad ahnas irih, 
prerate paSavas carandrtham prati^thante prdtah samgave 
sdyam ca on this passage. 

The return home of the milch-cows has been 
described frequently by the later Sanskrit classical 
writers from whose writings I reproduce here some 
passages on this subject : 

1 . ttpdratdh paScimardtrigocardd 
apdrayantah patitum javena gdm [ 
tarn utstikds cakrur aveksamtsukaih 
gavdm gandh prasnutapnvaraudhasah || 

Kiratarjunlya 4, 10. 
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2 . 7 ?irvali vasare asfctccilct-kutci'^ kivlte 7itctilct77i(M]CfTl‘ 
bhmhsi tejamsi muncaii viyan^muci marlci-mcilmi 
divasa-'idhrti-praiyagatam p^^asnuta-stmtam s ta- 
li afh-dh aye dlmyah dhenuvargam udgata-ksiram 
ksndhita-tariiaka-vrdfe 

Harsacarita (Nirnayasagara ed., p. 80). 

3. an indy a Nan dint nama dhenur dvavrte vanaf II 

bimvam komena knndodhnl medhyendvabhrthad apt 
prasravendbhivai'santl vatsdIokapravarHnd || 

Raghiivamsa (1, 82-84) 

4. sa naicikih pratyaham dtapdnte 
pratyukta ghosd iva vatsanddaih | 
madhuni vamsadhvanibhih prayacclian 
nindya bhuyo 'pi nivdsablmmim || 

Yadavabhyuda 5 ^a 4, 89. 

5 . say am gafo ydmayamena MadJiavah 1 1 
gams tato gostham upetya satvaram 
hniikdraghosaih parihutasamgatdn | 
svakdn svakdn vatsatardn apayayan 
muhm* lihantyah sravad audkasam pay ah II 

Snmad-Bhagavata 10. 13. 23-24. 

6 . vinmcyamdnesu sandhyopasanahjali-m ukulcs u 
. . . vighatamdnesu cakravdka-mithunesu 
. . * • mukhaHbhavaisu mathyamdnem 
at'navdrnassv im abhyania-tarnaka-svandkar- 
nanodirnena dhentisydndm dir gha-rambhitdra- 
vena gapm'mnukhem 

Yasastilaka-campu 2j p. 10, 

Tte first of these passages describes the return 
home of the cows from the pascimardtrigocara^ longing 
(ttfsnka) for their calves and with iheir udders oozing 
milk, pascimat'dfrigocai'a means the pasture in which 
the cows graze in the last part of the night ; and hence 
this verse describes the return home of the cows before 
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the prataydoha.^ The other passages refer to the return 
home of the milch-cows in the evening and likewise 
represent these cows as eager to rejoin their calves^ 
lowing to them, and hastening to them {gost/iam upetya 
satvaram) with their udders oozing milk {prasnutastanam ; 
pyasravena ; syavad aud/iasath payah). 

This eagerness of the cows to join their calves, 
their lowing to them and their hastening to them with 
udders oozing milk are features that figure also in 
innumerable verses of the RV that contain comparisons. 
Compare for instance 10, 149, 4: vasykva vatsam sumand 
diihdnd pahv iva jay am abhi no ny etu\ 10, 75, 4: aPhi 
Ivd sindho sisum in nd mdtdro vaSyd ay§anh pdyaseva 
dPendvah', 1, 38, 8: vdsyeva vidyun mimdti vatsdm nd 
mala si§akti •, 1, 32, 2: vasrd iva dhendvdh sydtidamdnd 
dnjah samudydm dva jagmur apah\ 1, 164, 28: gaur 
amimed dim vatsdm misdniam murdhdnam Inhh akrnon 
mdtavd u I sfkvdnam ghaymdm abhi vdvasdna niimdtt 
mdyt'im pdyate pdyob/dh ; 9, 86, 2 : dsrk^ata rdihydso 
ydthd pfthak i dhenur nd vatsdm pdyasaPhi vajrinam. 
In the same way, the lowing of the calves for 
their mother-cows and the licking of the calves by the 
cows (see Bhagavata, 10, 13, 24 cited above) are likewise 
referred to in many RV verses ; compare, in respect of 
the former, 1, 164, 9; dmlmed vatso dnu gam apaiyat\ 
9,94, 4: tdm vdvasdndm matdyah sacante; 10, 1, 2: 
pyd mdtfbhyo ddhi kdnikradad gah and in respect of the 
latter, 3, 41, 5 ; rthdnii ^dvasas pdtim j indram vatsdm 
nd mdtdrah] 3, 55, 13 : anydsyd vatsdm rikatt mimdya; 

* The prcUardoha takes place in the morning and the cows 
are immediately after driven out again to the pasture. This pasture 
can not be denoted by the word paidmardtri-gocara which mean.s 
the pasture in which the cows graze in the last part of the night 
In the Kannada country, it is known as ibbani mevic ‘pasture on 
which dew is falling or has just fallen ’ ; and in the T amil country 
it is known as dru vi4u\ see Thuppdzai translated in Indian 
Antiquary, Vol. 55, p. 163, stanza 8, and also ibid, 56, 107, n. 10. 
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1, 186, 7 : sistwt nd ^avas tdrunam rihanti ; 3, 33, o : 
vaisdm iva mdiard samrihdnL 

The passages cited above describe the return home 
of the milch-cows in the early morning (before the 
pratar-doha) and in the evening (before the sdyam- 
do/idj only. I do not know of any which describes 
their return home at the samgava time^ (before the 
samgciva milking)® ; but it can not be doubted that, at 
that time too, the milch-cows would be eager to rejoin 
their calves and would hasten to them, lowing and with 
their udders oozing milk. The oozing of milk from the 
cows’ udders is thus not the characteristic of a place, 
but of a time— the time when the milch-cows return 
home® from the pasture and are milked. This, as we 
have seen above, takes place three times a day — prdtah, 

^ That they did return home before the samgava time is 
clearly indicated by Tait. Br., 1, 5, 3, 1 : miirasya samgavah i 
tat punyam iejasiy ahah I iasmdi iarhi paiavah samdyanti and 
Bhattabhaskara’s comment digantesu cariivd vrajam samdgacckanti 
thereon. 

^ This is perhaps due to the fact that while the prdtardoha 
and sdyaihdoha are universal, the samgava-doha as well as the 
return home of the cows at that time, is not. Compare for 
instance the passage in the Raghuvarhsa beginning with 2, 1 : 
aika prajdfidm adhipah prabhdie jdydpraii grdhit a}»andhamdlydm | 
vamya ptta-p>aiibaddha-vaisdm yaiodhano dhenum r$er nmmoca 
which states that the king let loose the cow in order 
to go and graze in the forest at daybreak after the morning 
milking, and ending with 2, 15 : sanudrapfiidid diga^itaraiyi kyiva 
dindnte vilaydya gantmi | pracakrame pallavardg^idnti d prabhd 
patangasya mmici ca dhe^mh which says that the milch-cow turned 
her face home in tlie evening after having roamed about all the day. 
It is obvious from this passage that Vasistha’s komadkc/ia did 
not return home, and was not milked, at samgava time. Compare 
also the epithet divasa^vihrii-pratya-gaiam that is applied to 
dhaiuvargam in the Harsacarita passage cited above. 

®Aad hence I would derive the word svasara as svdih 
svakiyam sthanam sara7iti pratya gacchanti yasnoin kSle 
tat svosaram* 
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samgavc and idyam or roughly, in the three Mudhya or 
savana times. It is these three times of the day that are 
denoted by the word sv&sara. 

svasara is thus approximately equivalent to sandhya, 
and in the plural, may be said to be a synonym of the 
word trisandhya or trisavnna. It is a kalavdcakasabda or 
word denoting time; and as such, it can be used in 
sentences to denote the time “ when ” not only in the 
locative case, but in the accusative and genitive cases 
also; see Whitney, §§274c, 300a, and 302b. Compare 
also Gaedicke (p. 178) : “ Der Accusativ von Zeitbegriffen 
besagt, dass der Vorgang wahrend ihrer Dauer, der 
Genitiv, dass er wahrend eines Theils derselben, der 
Locativ, dass er zwischen ihren Grenzen, der Instrumental, 
dass er mit ihrem Eintritt und Verlauf stattfindet. 
Daher hann die Frage ‘ wie lange ’ nur durch den 
Accusative beantwortet w'erden, wahrend das ‘ wann ’ 
durch alle vier Casus bestimmt werden kann.” 

Like the word sandhya which, though denoting the 
three sandhya times, morning, noon and evening, is 
sometimes used in the sense of ‘ evening ’ only (see Apte), 
the word svasara too, seems frequently to be used in the 
sense of ‘ evening.’ This seems to be the case in the 
verses which refer to the cows oozing milk for their 
calves or lowing to them. And likewise there seems to 
be no doubt that sv&sara means ‘ evening ’ in verses 2, 19, 
2 and 2, 34, S, where it is mentioned in connection with 
birds {vaydh ; hamsdh) ; for it is well-known that birds 
return to their nests in the evening and this fact is 
referred to in many passages in the later classical 
literature also. Compare for instance : 

dkulas cala-patatri-kuldudm 
aravair a7ttidtiau?asa-rdgak 1 
ayaydv aharidasva-vipandus 
tulyatdm dvncMnukhesta dinantak il 

Subba§itaratnabh^^agara (1911, p. 308, v. 27) 


12 
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paripatati payomdiiau patangah 
saj'cisifu/tam udavesu niatta-bhTn^cih \ 
upavaua-tani-kotare vihangas 
taruni-jamsu sanaissanair anaiigah || 

Ibid. (v. 45) 

avasotsiika-paksinah kalarutam kramanti vrksalayan 

dliatte caninaidm gaio ravir asdv astdcalam cumbati | 

Ibid. (p. 309, V. 68) 

apardhna-sitalatarena saiiair 
anilena lolita-latdngulaye | 
nilaydya sdkhhia ivdhvayate 
dadur dkuldh khagakuldni girah || 

Magha (9, 4) 

vthdya dharanitalam unmucya kamalini-vandni sakmtaya 
iva divasdvasdiie iapovana-taru-sikhare§u parvatdgre^u 
ca ravi-kirandh sthitim akurvata i 

Kadambarl (B.S.S. ed., p. 47) 

lokdutaram upagatavaty anurdgasese jdte tejasdm ad/iiSe 
. . . avataratas tridaiavimaiia-kinkini-kvanita iva sruya- 
mam sdkhi-sikhara-kuldyorllyaindna-sakum-kula-kujite | 

Har§acarita (p. 170) 

subhetardldpa-samvaram-pareva vistdritdnibaddha- 
koldkaldni sakuni-kuldni taru-kuldya-kotare^v asusu 
(so !) upavajm-rdjily . • • . krameim cdtikrdnte 
pradosa-samaye .... 

Tilakamanjari (p. 160) 

I have no doubt that it is this home-coming of the 
birds in the evening that is referred to by the above- 
mentioned RV verses (2, 19, 2 ; and 2, 34, 5). And 
similarly, it is my belief that the word svdsara denotes 
‘evening’ in verses 1, 3, 8; 2, 2, 2; etc,, where it is 
mentioned in connection with cows. It is true that (in 
the language of the poets) the cows return home with 
milk-oozing udders and low to their calves not only in the 
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evening, but in the other two svdsara times also, namely, 
in the morning and forenoon. But the paucity of references 
in the later classical literature to the home-coming of the 
cows in these two svdsara times, combined with the many 
references to their home-coming in the evening, makes 
me think that the RV poets too had this home-coming of 
the cows at evening in their mind when they used the word 
svdsara in connection with cows in 1, 3, 8 ; 2. 2, 2 ; etc.'^ 
I shall now show that the above-mentioned meaning, 
namely, sandhya time or evening, fits into the context 
and yields good sense in all the passages where the word 
svdsara occurs. I begin with 

1, 3, 8 : vi^e devaso aptdrah sutdm a ganta turiiayah j 
usrd iva svasardni || 

“O ye All-Gods, come ye here, conquering the 
waters (in respect of rapid motion), quick, to the Soma 
juice, as cows in the evening.” svdsardni—svasaresu. 
The comparison usrd iva svasardni means yathd usrdh 
svasare^u vatsdn prati saivaram gacchanti tathd. This 
idea of swiftness is expressed, besides, by the epithets 
tuniaydh and apturdly, T he sava?ia time that is proper 
to the Visvedevas is the third or evening savana : 
compare Ch. Up. 2, 24, 1 : dditydndih ca viSve^dnt ca 
devdndmjrtiyasavanam ; and though this verse is, in the 
ritual, (As. Sr. Sutra, 5, 10, S) prescribed for recitation 
in connection with the Vaisvadevagraha of the prdfas- 
savana, it is not improbable that it was originally recited 
in connection with the evening savana and that the word 
svasardni is to be construed with the verb dganta also. 

1, 34, 7 : trirno aSvhid yajatd divi-dive 

part tridhaiu prtdtvim asdyataw J 
iisro ndsatyd rat Ay d pardvdta 
dtmiva vafaj^ svdsardm gacckatam || 

^ ’'I have, therefore, in what follows, translated svdsara as 

evening in these verses. It is, however, open to those who do 

not share my above-expressed beHef to translate the word as 
sandhyd time. 
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“ Thrice every day, O ye worshipful Asvins, do ye 
come to the threefold earth, to us. O ye Asvins that 
ride on chariots, ye go pass) through the three 
distant places at the sandhya times (as swiftly) as the 
swift-moving wind.” With regard to the last pada, 
compare 1, 79, 1 : vata iva d/trdjimdn’, 1, 163, 11 : fdva 
ciftdm vata iva dhrdjimdn\ 10, 95, 2: durdpana vata 
ivdhdm asmi ; 4, 38, 3 : rathaturam vatam iva dhrdjantam ; 
7, 33, 8: vatasyeva prajdvo nanyhia\ 10, 78, 3 : vatdso 
nd ye dhunayo pgaindvdh, etc., all which contain 
comparisons referring to the swiftness of the wind. 

2, 2, 2 : abM tvd ndktir u^dso vavasiri 

'gne vatsdm nd svdsaresu dkevdvaJp | 
divd ived aratir manusd yuga 
ksdpo bhdsi puruvdra samydfah || 

“ For thee, O Agni, did they low, in the nights and 
in the mornings, as milch-cows do for their calf in the 
sand/tyd Being bright, thou shinest, as 'in day so 

in the nights, successively, throughout man’s life, O thou 
that hast many desirable things.” 

It is the opinion of Oldenberg {RV. Noten, I. 189) 
that the words ndktih and usdsah are in the nominative 
case and should be regarded as the subject of the verb 
vavdsire, the verse being translated as: ‘dir haben 
Nachte und Morgenroten zugebriillt.’ This is the opinion 
of Bloomfield also {RF. Repetitions I, p. 162) who refers to 
9, 94, 2 (in which I find nothing bearing on this point) 
in this connection ; and Sayana too has given this as an 
alternative explanation. 

There is however no verse elsewhere in the RV in 
which the Nights and Dawns are represented as crying 
after Agni. ^ I prefer therefore to regard ndkti}!, and 
usdsah as being in the accusative case and used here in 
adverbial sense. This is the view of Sayana also in his 
first explanation and of Geldner. As subject of the verb 
vavdHre we have to understand either the priests or the 
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prayers ; compare 10, 64, 15: grava ydtm madhusud 
ucy&te br/idd dvivasanta mafib/iit' mam^inah and 1, 62, 3 : 
sdm usHyabhir vavasanta ndrdh where the priests are 
said to have lowed for the gods and for Indra ; and also 
8, 44, 25 : dgite dhridvrataya te samitdmyeva sindhavdh \ 
giro vasrdsa irate and 7,5, 5 : tvdm ague harito vavnSand 
girah sacante dkunayo g/irtdcih where the prayers 
igirah) are said to low after Agni and run to him. 
Compare also 9, 63, 21 : matt viprdJy sdm asvaran where 
the priests are said to cry after Soma with prayers. 

2, 19, 2 : asyd manddno mddhvo vdjrahastd 
'him indro arnovftaih vi vrscat | 
prd ydd vdyo ltd .'-I'd'.ardny dcchd 
prdydmsi ca nadtndm cdkramanta [j 

“ Exhilarated with this sweet juice, Indra, who 
carries the Vajra in his hand, cut off the dragon who 
had confined the waters, so that, like birds in the evening, 
the pleasing {i.e., ^refreshing) waters of the rivers, too, 
moved swiftly towards (the sea).'” 

The reference here is to Indra’s well-known exploit 
of the liberation of the Waters and Cows after slaying the 
dragon ; and I therefore agree with Sayana in his 
opinion that the word samudram is to be supplied after 
dccha in the second half-verse. Compare the next verse : 
indro dnia apdm prairayad ahih dcchd samudrdm; see 
also Geldner, Ved. Studien, 3, 115, who. in his RF. 
Uebersefsung, however, construes dccJta with the word 
svasardnt and translates : ‘ die Labsale der Flusse 

forteilten wie Vogel zu den Futterplatzen.’® 

It is hard to explain why the word ca has been used 
in pada 4. Its use implies that something else, besides 
the prdydmsi, moved swiftly ; and what this- something 

*He has similarly construed dccha with svdsardni in Ved. 
Studieti, 3, 52 also where he has translated, ‘wie Vogel zur 
Morgenatzung, (die Fluten) und der Wonnetrank der Flusse 
davoneilten,’ 
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else is, it is difficult to determine ; see Oldenberg, RV. 
Noicu, I, 203. Perhaps it is the armmsi, torrents, 
referred to by the word arnovftam in pada b (compare 
also the words 6.nio apam in the next verse). This is the 
view of Geldner in Ved. Studien, 3, 52, though in this 
case, it is difficult to make a distinction between the 
arndmst and praydmsi. Or perhaps, it is the cows that 
Indra sets free with the waters or rivers (compare 1,32, 
1 2 : dfayo ga djaydh sura sontam dvasrjah sdriave sapid 
iindkiin and 2,23,18: tdva iriyi vy hjihita pdrvato 
gdvdm gotrdm uddsrjo ydd angirah 1 indreiia yujd 
tdinasd pdrlvrtam bfhaspate nir apdnt aubjo arnavdin) and 
that are likewise mentioned in the next verse : indro drm 
apam prairayad ahtJiacchd samudrdm | djanayat suryam 
viddd ga aktunahndm vayiutdni sddhat. Compare also 
1, 61, 10: indrah | ga nd vrcbid avdnir amuncat ‘Indra 
set free, like the cows, the rivers that were confined.’ 

Here too, svdsardni=svdsaresu. The point jed: 
comparison in the simile vdyo nd svdsarani ‘ like birds in 
the evening,’ is swiftness which, though not mentioned, 
is to be understood here ; compare in this respect the 
verse 1, 3, 8 (explained above) where too the sdmdnya- 
dharma is not mentioned. 

I have cited above many passages from classical 
Sanskrit writers which describe the return of birds to 
their nests in the evening. One only of these, namely, 
dvdsotsukapak^inal/}, kalarutam krdmanti vrksdlaydn . . . 
mentions that the birds are ‘eager,’ Le., hurrying, 
to return to their nests : the other passages make no 
mention of this feature. To compensate for this, there 
are many RV verses that make no mention of evening- 
time, but refer, expressly or implicity, to the swift 
movement of the birds when returning to their nests. 
Compare, for instance, 6, 3, 5 : citrddkrajatir aratir yd 
aktdr vdr nd dru^ddvd rag/iupditnajamkdJy ‘ of wonderful 
speed, shining at night, with swift-flying wings like a bird 
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that is going to sit on a tree (/.<?., that is going to its 
nest ; compare particularly the words avd^a and vrksdlaya 
in the passage dvdsotsukapak^tnah kalarutam • . • cited 
above)’; 1, 25, 4: p6.rd hi me vimanyavah pdianti 
vdsya-istaye j vdyo nd vasatir iipa, ‘like birds to their 
nests, my prayers fly swifty, seeking good fortune ’ ; 
1 , 30, 4 : ay dm u te sdm atasi kapold iva garbhadhim 
‘ this (Soma juice) is for thee ; thou fliest to it as swiftly 
as a dove does to its nest’; 1, 33, 2: I'lped ahdm 
dhaiiaddm dpratltam justdm nd sycno vasatim patdtni 
‘ 1 fly swiftly to him, the giver of riches, the irresistible, as 
the falcon flies to its own dwelling-place ’ ; 1, 183, 1 : tdm 
yunj&thdm mdnaso yd jdvlydn trivandhuro vrsaiid yds 
iricakrdh \ yhwpaydthdh sukfto duronam tridhatimd 
patatho vir nd pdntaih ‘ yoke, ye two bulls, that (chariot), 
which is swifter than thought, has three seats, three 
wheels and three parts, and on which ye come, ye fly 
swiftly, to the dwelling of the pious person like a bird 
that flies with its wings to its dwelling-place ’ ; 10, 1 15, 3 
tdm VO vim nd dru^ddam .... mdkivratam nd sard/an- 
tarn ddkvanah ‘ him (se. Agni), who moves (as swiftly) as 
a bird that is going to sit on a tree («>., that is going to 
its nest) .... raising dust over paths like a mighty 
person.’ ® Compare also 9, 72, 5 ; aprdly krdtun sdm ajair 
adhvare niatir vkr nd dru?dc camvbr asadad dhdrih; 
9, 61, 21 : sdmmiklo aru?d bkaiva supasthabhir nd 
dfmv&bhih | stdahc chyeno nd ydnim a ; 9, 62, 4 : dsdvy 
amsdr mddaydpsd ddkso girtsthah | syeno nd ydnim 
asadat ; 9, 71, 6 : kyend nd ydnim sddanam dhiya krtdm 
hiranydyam asddam devd 6?ati | e rinanti barhi?i priydm 
gira 'Svo nd devah dpy eti yajniyah ; 9, 82, 1 : dsavi sdmo 

® sardjmitam, I conceive, is the participle of a denominative 
verb formed from saraja {sa^-raja which is another form of rajas . 
see PW, S.V., raja and saraja) and meaning ‘ to make dusty ; to 
raise dust.’ Regarding the simile mdhivratam n& safdjantam 
ddkvauah, cf. 10, 40, 3 : kdsya dhvasra bhavathali kdsya vd nard 
rajaputrSva sdvait&va gacchathafy. 
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ariiso vfsa Iiarl rajeva dasmo abhi ga acikradat | punano 
varam pary ety avyayam syeno nd yonim ghrtdvantam 
asddam; 9, 86, 35: isam urjam pavamdndbhy drsasi 
syeno nd vdmsu Paldsesn sldasi ; 10, 43, 4 : vdyo 7id 
vrksdm supalasdm asadan sdmdsa indram mandmas 
camusddah where the idea of swiftness is implied by the 
comparison with the bird or falcon ‘ sitting,’ going 
to sit, in its nest.‘° 

The comparison vdyo nd svdsarmti therefore in the 
above half-verse {prd ydd vdyo nd svdsarmty dcc/id 
prdydmsi ca nadindm cdkramanta) means ‘ as swiftly as 
birds (fly to their dwelling-places) in the evening,’ The 
idea of swiftness is referred to clearly in other passages 
also that describe the running forth of the Waters or 
rivers after their liberation by Indra: compare 3, 32, 6 : 
tvdm apo ydd dha vrtrdm jaghanvaii dtyaii iva prasrjah 
sdrtnvdjau', 1, 32, 2 : dhann dhint pdrvate sisriydndnt , . 
vdsf'a iva dhendvdh sydndamatia dnjdh samudrdm dva 
jagmur apah\ 1, 130, 5; (vdm vftha nadyd indra 
sdriaveccha samudrdm asrjo rdthdii iva vdjayato rdthdii 
iva) 2, 15, 3: vdjreiia kitany atriian nadtndm \ vfthd 
'srjat pathibhir dirghaydthaih ; 4, 1 7, 3 : vddhid vrtrdm 
vdjreiia mandasandh sdrann apo jdvasd hatdvrsnih ; 

f f f ) 9-10 . sr^ ah sindhuhr- ahina tagra'Sandii ad id 
etah pra vivijre javana | mumuk^amdnd utd ya mumucre 
dhad eta na ramante nitiktah j| sadhricih sindhum usattr 
ivayan. 

2, 34, 5 ; %ndIianvaohir dkettdbhi rapsddudhabhir 
adhvasmdbhth pathibhir bhra/adr^tayah 1 

This idea of swiftness is expressed clearly in other versfes 
and similes ; cf,, for instance. 9, 62, 8 : so arsindrSya pltdye tiro 
fomam m^dyaX stdan ySnd vdnep) & ; 9, 62, 16 : pdvamdndh suto 
nrbhih s6mo vajam ivasarat j camusu sdkmanasddam ; 9, 62, 19 : 
amidn kaldiaM sutt^ ■Vttvd dreamt abhi sriyah I idro nd go^u 
h^fkatz ; 9, 64, 20 : a ydd yotdih kiranydyam dSdr yidsya sidati 

9, 87, 1 : pra id drama pdri kStaiH ni 0,da nrbhih punanb obM 
vajam arfa. 
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d hamsdso no, svasarani f^antana 
mdd/ior madaya marntah samavyavah II 

“ With the flaming (?) cows whose udders are full, 
come, O ye IVIaruts that aie of the same mind, and that 
have bright spears, by dustless roads for the delight of 
the sweet (drink), (as swiftly) as swans in the evening.” 

The exact meaning of tiidlianvablnh, which occurs 
in this one passage only, is not known. The sense of 
pada a too, is somewhat obscure. 

svasarani in this verse too is equivalent to svasare^u. 
The comparison hamsaso nd svasarani refers, not to the 
genus bird, like 6, 3, 5 ; 1, 25, 4 ; 1, 183, 1 ; etc., cited 
above, but to a particular species of birds ; it resembles 
in this respect the verses 1, 30, 4 : ay dm u te sdm atasi 
kapotd iva garbhadhith and 1 , 33, 2 : justdm nd syeno 
vasatim patdmi (also cited above) which likewise refer to 
particular species of birds- The sdmdnyadharma, how- 
ever, is the same, to wit, swiftness, in all these verses. 

2, 34, 8 : ydd yunfdte maruto ruPmdvak?as6 

'bvdti rdthesu bhdga d suddnavah | 
dkenur nd sisve svdsare§u pinvate 
jdndya ratdhavi^e mahtm i§am II 

“ When the liberal Maruts, with ornaments on their 
breasts, yoke their horses in the chariots for the purpose 
of blessing, they ooze copious refreshments for him who 
has offered oblations as the milch-cow (does) to h§r calf 
in the evenings.” 

3, 60, 6 : indra rbhumdn vajavdn matsvehd no 

'smin sdvane sdcya puru?tuia 1 

imdni tdbhyam svasarani yemire 

vratd devdnam mdnu§ab ca dkdrmabhih || 

" Indra, delight thou now here ardently with the 
Rbhus and Vaja in this our oblation of the Soma juice, 
O thou that art much praised. These savana times are 
set apart for thee according to the ordinance of the gods 

13 
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and the customs of man.” Note the juxtaposition of the 
sentences, asmhi sdvaiie matsva and imam tdbhyam 
svdsaram yemire which too points to the conclusion that 
svdsara denotes the time of savana. 

3, 61, 4 : dva syumeva cinvati mniyhdu- 
usd yati svdsarasya pdtni | 
svhr jdnanti subhdg^d suddmsa 
anidd divdh papratha a prthivyah II 

“ Gathering rays, as it were, comes the liberal 
Dawn, the ruler of saitdhyd. Bringing out the sun, she 
who is beautiful and has great might, has spread to the 
end of heaven and of earth.” 

The meaning of the expression dva syinmva cmvatl 
is obscure. The epithet svdsarasya pdtni is appropriate 
to Usas, because she is the deity that presides over the 
saitdhyd time. 

5, 62, 2 ; tdt su vdm mitrdvarund mahitvdm 
irmd tasihusir dhabhir dudu/ire | 
vitvdh pinvathah svdsarasya dhetid 
diiu vdm ekah pavir a vavarta j| 

“ This, O Mitra and Varuna, is your greatness, 
(namely), that those who are here were milked day by 
day. You make all the prayers ooze (i,e , yield favour- 
able results) at saitdhyd time j the felly alone revolved 
after you.” 

'I he signification of Irmd in pada b is obscure. 
Regarding pada c compare 5,71,12: lAsvasya hi pracetasd 
vdruya mitra rajathah i isdna pipyatam d/iiyah , 9, 19, 2 ; 
yuvdih hi sthdh svarpati indras ca soma gopati | Umia 
pipyatam dhiyah-, 10, 64, 12: tdm {dhiyam) pipayata 
pdyaseva dheivdm. 

6, 68, 10 : indrdvaruim sutapdv imdm suidm 

somam pibatam rnddyam dhrtavratd | 
yuuo ratko adhvardih devdvitaye 
prdM svdsaram dpa ydii fntdye [{ 
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“O Indra and Varuna who uphold the oidinancfi'i, 
drink, j'e Soma-drinkers, this exhilarating Soma-juice 
that has been pressed. Your chariot comes towards 
evening to the sacrifice for the meal of the gods, that 
you may drink.” This verse is one of those that are 
prescribed to be recited in the course of the third or 
evening savana (see As. Sr. Sutra, 5, S, 19); and hence 
it is likely that svdsara is used here in the sense of 
‘ evening.’ 

8, 88, 1 : tdm vo dasmdm rtisdkam 

vdsor manddnam diidhasah | 
abhi vatsdm nd svdsaresu dhe7tdva 
{ndraih gii’bhir navmiahe |1 

“We cry with our hymns for mighty Indra, the 
conqueror in battles, who takes delight in the bright food 

the Soma juice), as milch-cows do for their calves 
in the evenings.” 

8, 99, 1 : tvam tda hyo ndrd 'pipyan vajrm bkimiaydh | 

sd vidra stomavdhasdm 

did inid/iy iipa svdsaram a gain 1 1 

“ The zealous men (?>., the prie.sts), O Vajra-bearer, 
have made thee drink now and yesterday. Hear now, 
O Indra, the (priests) who bring forward (thy) praises ; 
come towards the evening.” 

9, 94, 2 : dvita vyurnvdnn amftasya dkama 

svarvide bkuvaimni praihanta | 
dhiyah pinvanah svdsare nd gava 
rtaydntir ab/ii vdvasra indum II 

“ Opening again widely the abode of immortality, 
they spread the worlds for the finding of the sun. Oozing 
milk like cows in the evenings, the holy hymns lowed 
for Soma.” 

AV. 7, 23, 2 : bradlmdh saniicir usdsah sdm airayan I 
arepdsah sdcetasah 
svdsare manyumdttamaS citd gdh || 
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The import of this verse is obscure. I translate, 
following Whitney: “The bright one, sending out in 
sciiidhyd, time the beautiful dawns, faultless, like-minded, 
most furious, in the gathering of the cow.” 

Sata. Br. 4, 3, 5, 20 : adityebhyah , .... maha svasarasya 

patibhyah \ 

“ For the Adityas who are the lords («>., presiding 
deities) of the advanced the latest or third) sandhya 
time.” maha svasarasya means the ‘ advanced svasara ’ 
or ‘third svasara'; compare the similar use of maha- 
in mahdratra. With regard to the third savana, compare 
Ch. Up. 2, 34, 1 : adttydnam ca visve?dm ca devdiiam 
trtiyasavanam (cited above), according to which this 
savana belongs to the Adityas and Visvedevas ; compare 
also Sata. Br. 4, 3, 5, 1 : aditydnam trtiyasavanam. 
The Adityas are therefore here represented as presiding 
over the third savana, that is, over the third svasara. 


§6 

arati 

The word arati which I have above (p. 92) interpreted 
as ‘ bright ’ occurs in about thirty RV verses and has 
been differently explained by exegetists. Sayana has 
explained it variously as svdmin or isvara (1, 59, 2 ; 
1, 128, 6; 1, 128, 8; 2, 4, 2; 2, 2, 3 ; 6, IS, 4; 
7, 10, 3 ; etc.),* vydpta, vistrta (2, 2, 2 ; 2, 2, 3); prdpa- 
y 2 Vr(l, 58, 7); gantr or abhigantr (6, 3, S ; 6, 7, 1 ,* 
tic.) znd apriti ox arama‘m {Z, n, 4; 4, 38, 4). Uvata 
and Mahidhara have interpreted the word as alamati, 
parydptamaH in VS. 7, 24 and IS, 32 ; and the latter 
has besides suggested the meanings purakam, ratir 
ziparatis tadrahitam and ratir vparamas tadrahitam, 
sadodyamayutam ity arthdf^ for the word araiim, Simi- 
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larly, Bhattabhaskara too has paraphrased arati by 
uparatira/iiia in his commentary on Tait. Br. 2, 5, 4, 4, 
as does also Sayana in lOid., 2, 8, 2, 4. 

Roth (in PW) has interpreted the word as Dtener, 
Ge/iiilfe, Vertualier, Oi'dncr, administer while Grassmann, 
dififering from him, has said that the word means ‘ der 
das Opfer zurichtet, zu Stande bringt.’ Oldenberg, in 
SBE, 45, has explained the word as ‘ steward.’ Bergaigne 
{Qmrante Hymns, V) translates it as ‘ ministre ’ and 
Ludwig and Grififiths as ‘messenger.’ Geldner, in his 
Glossar gives the meaning ‘ Herr ’ (which Hillebrandt 
also approves of; Licder des RV , p. 22), but in his 
Ucbersetzung, has translated the word as ‘ Lenker,’ and 
‘ Rosselenker.’ He has also added the following expla- 
natory note (p. 68): “Agni ist der arati der Gotter 
(2, 4, 2), von Himmel und Erde (I, 59, 2 ; 2, 2, 3 ; 6, 49, 
2; 10, 3, 7), des himmels (2, 2, 2 ; 10, 3, 2), der Erde 
(6, 7, 1). In Veibindung mit den Vasu’s auch 10, 3, 2; ai'ati 
urspriinglich wohl der Rosse- und Wagenlenker (der 
’hyppelata’) and dann der Lenker uberhaupt. Fur die 
Bedeutung ‘ Rosselenker ’ spricht bes. 4, 38, 4 ; 8, 19, 1 
{devaso devdm aratim dad/ianvire) und 2, 4, 2 (aratir 
jiraU'ah). Als Bezeichnung des Agni verbindet sich ar. 
gern mit data und f/avyaz'd/i (3, 17, 4 ; 6, 15, 4; 7, 10, 
3 ; 8, 19, 21 ; 10, 46, 4).” 

None of these interpretations fits into the context in, 
for instance, 6, 3, 5 : citradhrajatir aratir yd aklor vir 
nd drusddvd t'ai^lnipdt majamhali ; and hence it is my 
belief that none of them is correct. 

The terms isvara (Herr), vyapta, gantf, gopah, etc., 
refer to characteristics that are common to almost all RV 
deities and can be used as epithets of all such deities, while 
in fact, the word arati is u.sed of Agni only. This in 
itself is enough to raise doubts in my mind as to whether 
arati means itvara, (Herr), vyapta, or gantr, etc. On the 
other hand, I believe that the correct signification of the 
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word arah is, in all probability, one that has specific 
reference to Agni, that in fact, arati means ‘ he who 
shines; the bright one; Stikra\ pavaka.' I give here 
below the reasons for such belief. 

I. The verse 10, 45, 7 : u^k pavako aratih sumedha 
mdrtesv agntr amfto ni d/idyt is in most respects parallel 
to the verse 1 , 60, 4 ; uHk pavako vdsur manu^aimm 
vdrevyo hotd d/idyi vik?u ; and it seems therefore (since 
aratih cannot mean vdrenyaly ’ and sumedkah cannot 
mean vdsuly) that aratih is equivalent to vdsuh or bright. 

II. Again, five out of the thirty passages in which the 
word arati occurs, namely 1, 59, 2 {aratt rodasyoh)-, 
2, 2, 3 (djvds prtkivyor aratim ny hrire ) ; 6, 49, 2 
(ddrptakratum aratim yuvatyoly ) ; 7, 5, 1 {div6 aratdye 
prtktvyah ) ; and 10, 3, 7 {divds-prthivyor aratir yuvatyoh) 
say that Agni is the aratt of Heaven and Earth. 
Now what exactly is the relation between Agni on 
the one hand, and Heaven and Earth on the other, that 
is referred to by the word arati in these passages ? An 
examination of the RV hymns addressed to Agni 
discloses that the following relations are mentioned 
therein: 

1. Agni is the generator of Heaven and Earth 
(1, 96, 4: visath gopa janita rddasyoh). 

2. He is the son of Heaven and Earth (3, 3, 2 : 
sd mdtrdr abhavat putrd UyaJy ; cf. al^ 10, 1, 7 ; 
10, 140, 2). 

3. He ‘ glorified ' his parents. Heaven and Earth, 
when he was born (3, 3, 11: ubha pitdrd 
mahdyatin ajdyatd-iinir dyavaprlhivt). 

4. He ‘renovated’ his parents [madara), i.e.. 

Heaven and Earth, again and again (3, 7 ; 

pd.ndiy-puttar mcUdra ndvyasi kah). 

‘This becomes dear from the context of the other verses 
where the word aratt occms, and where the meaning vdretyyab does 
not give good sense. 
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5. He ‘saw’ Heaven and Earth (3, 26, 8: Mid 
dyavaprtbivi pary apasyai). 

6. He follows, i,e., is like to, Heaven and Earth 
in 'pomt oi prksa or strength (2, 1, 15: prk^o 
ydd dira mahina vi te bhdvad dnu dyavdprthivi 
rodasl ztbM). 

7. He supported Heaven and Earth (6, 8, 3 : 
vy dsiab/iiiM rodasl mitro dddhutah.) 

8. He is prayed to make Heaven and Earth well- 
inclined (2, 2, 7 : praci dydvaprtlnvi brdhmaim 
krd/ii). 

9. He moves in Heaven and Earth as diiia 3, 3, 2,) ; 
antdr ditto rodasl dasmd iyate\ cp. also 4, 7, 8 ; 
7, 2. 3). 

10. He enters into Heaven and Earth (10,80,2: 
agntr tnahi rodasl a vtvesa\ see also 3, 3, 4 ; 
3, 7, 4; 3, 61, 7) or moves in them (10, 80, 1 : 
agni rodasl vi carat smamanjdn), adorning 
them. 

11. He extends Heaven and Earth with his light 
(6, 1, 11 : a ‘ids tatdntha rodasl vi bhdsa’, see 
also 10, 1, 7; 5, 1, 7 ; 6, 4, 6 ; 7, 5, 4 ; 
10, 88, 3). 

12. He brings Heaven and- Earth to the sacrifice 
and offers oblations to them (6, 16, 24 : vdso 
yakft/id rodasl and 3, 7, 9: maho devan 
rddasi i/td vak?i ; see also 6, 12, 1 ; 6, 11, 4 ; 
6, 15, 15; 3, 15, 5; 10, 11, 9); he offers 
oblations to them as hotr (3, 17, 2 : ydtka 
'yajo hotrdm ag‘ne prtkivya ydtkd div6 jcUavedns 
cikiivan i evdnena havisd yaksi dcvan) or invokes 
them as hotf (7, 7, 3 : hotd | a matdra visvdvare 
Auvandip). 

13. He fills Heaven and Earth with light (6, 48, 6 ; 
a ydk paprad bJmi'dm rodasl ubkd ; see also 
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1, 69, 1 ; 1, 73, 8 ; 3, 2, 7 ; 3, 3, 10 ; 3, 6, 2 ; 
'7, 13, 2 ; 10, 140, 2). 

14. He surpasses Heaven and Earth in greatness 
(3, 6, 2 ; rodasi . . uid prd riktha ddha nu 
praya/yo). 

15. He rolls up Heaven and Earth like two skins 
(6, 8, 3 : vi cdrmanlva dhisdne avartayat). 

16. He roars at Heaven and Earth (10, 8, 1 : « 
rodasi vrsabho roraviti). 

17. He gladdens Heaven and Earth with his 
friendship (10, 88, 2 : tdsya devah prthtvi dyaur 
utdpo 'rannyann osadhth sakhyi asya). 

18. He is known to Heaven and Earth (10, 88, 8 : 
idfh dyadr veda tdm prthivi tdm apah). 

19. He sits in the lap of Heaven and Earth (7, 6, 6 : 
vatsvdnaro vdram d rddasyor aguih sasada 
pitror updstham). 

20. He is the ruler of Heaven and Earth (7, 6, 2 ; 
kmvdnti sdm mjydm rodasyoh). 

21. He shines upon or illumines Heaven and Earth 
(3, 15, 3 : agnir dydvdprthivi visva/anye d bhdti 
devi amfte dmuraly ; see also 1, 143, 2 ; 3,2,2; 

1, 96, 5 ; 2, 2, 5 ; 10, 45, 4 ; 7, 12, 1 ; 6, 3, 7). 

The word araii, in all probability, refers to one of 
these twenty-one kinds of relations, and that being so, it 
becomes oovious that the first-mentioned twenty cannot 
be denoted by it (for none of these fits into the context 
in the other passages where the word araii occurs), and 
that it can refer to the twenty-first only. 

araii thus means ‘ one who shines or illumines, 
bright, brilliant, radiant.’ It is therefore derived from 
the same root r or ar ‘ to shine ’ (and not from r or or 
to go as Sayana has suggested) as the words arund 
and aru?d and is practically synonymous with these two 
words and also with pdaakd, iukrd, sdct, viihdvan. 
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rtiknid, etc., all which words mean ‘ bright, resplendent, 
radiant,’ and are, like the word arad, used most often as 
epithets of Agni or Surya. 

I shall now show that this meaning ‘ bright, bril- 
liant, radiant ’ suits the context in all the verses in 
which arad occurs. Of these 2, 2, 2 : ad/ii fvd nakdr 
usaso vavaJire ' gne vatsam nd svdsaresu dlieiidvalp j diva 
ived aradr niamtsd yuga ksdpo bhdsi punivdra samydtah 
has already been explained above (p. 92). 

1, 59, 2 : murdhd div6 nabhir agnih prtlnvyd 
dtkdbhavad araii rddasyoh | 
idm ivd devaso 'jaiiayanta devdm 
vaisvdnara jydtir id drydya || 

“ The head of Heaven and the navel of Earth, Agni 
became the illuminator of shone upon) Heaven and 
Earth. The gods have engendered thee, the god, as light 
for the Arya, O Vaisvanara.” 

Regarding the expression aratt rddasyoh, compare 
1, 143, 2 : prd dyavd Sodh prihivi arocayat\ 10, 45, 4 : 
d rddasl bhdinuid bhdty atiidlp ; 1, 96, 5 : dyavd k^dmd 
rukmd antdr vi bhdii and other similar verses in which 
Agni is said to have illuminated Heaven and Earth with 
his light. 

2, 2, 3 : idm deva bud/me rdjasah siiddmsasam 
divdsprthivydr aratim ny enre | 
r diham iva vedyath sukrdioci^am 
agnim mitrdm nd hsiii§u praMmsyam || 

“ The gods set up at the bottom of space (i.e., on 
the earth) him, Agni, with bright light, who illuminates 
(i.e., shines upon) Heaven and Earth, who wins (the 
prize) like a chariot, who is, like a friend, worthy of 
being praised.” 

6, 7, 1 : murdhdnam divd aratim prthivya 
vaisvdnardm rid d jdtdm agnim j 
kavim samrdfam diithim jdndndni 
dsdnn a pdtram janayania detdl}, li 

14 
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“ The gods have engendered Agni Vai^vanara, born 
in rta, the head of Heaven, the illuminator of Earth, 
wise, sovereign, the guest of men, the drinking-vessel (of 
the gods).’’ 

Regarding the expression asau patram in d, compare 
the nivid (T.B. 3, 5, 3, 1) as patram juhur devanam 
cauiaso devapaiidh addressed to Agni. 

6, 49, 2 : vtso-vita tdyam adhvare^v 

adrpfakratum aratim yuvatydh | 
divah sisum s&hasah siinum agnim 
yajn&sya ket{i,m aru^dm ydjadhyai |1 

“ Offer worship to Agni, who is worthy of adora- 
tion by all peoples in sacrifices, who is not proud of his 
insight, w'ho is the illuminator of the two youthful women 
(i.e,, of Heaven and Earth), the child of Heaven, the son 
of strength, the beacon of the sacrifice, bright.” 

7, 5, 1 : pragndye tavdsc bharadhvam 

giram dtvo aratdye prthivyah | 
yd insve^dm amrtdnam updsthe 
vaisvanard vavrdhe jagrvddblnh || 

“ Proffer the hymn to the strong Agni, illuminator 
of Heaven and Earth, who, (as) Vaisvanara, was magnified 
in the lap of all the immortals by the watchful (priests).” 

10, 3, 7 : sd d vak§i mdhi na d ca satst 

divdsprthivydr aratir yuvatydh | 
agnih sutdkah sutdkeb/nr dsvai 
rdPhasvadbhi rdbhasvdh Uid gamydh, H 

"The illuminator of the two youthful women, 
(namely) Heaven and Earth, thou carriest much to us 
and sittest (on our barhis). May the swift impetuous 
Agni come here with swift impetuous horses.” 

1 , 58, 7 : hdtdram saptd juhvb ydji^tham 
ydm vdgkdto Vfudte adkvari§u | 
agnim visve^dih aratim vdsumm 
saparydmi prdyasa ydmi rdinam |( 
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“ I worship with good cheer, and pray for wealth 
(to), Agni brilliant amongst the Vasus, the hotr who 
sacrifices best with seven ladles (or. tongues), whom the 
piiests choose in the rites (as hotr).” 

The construction of piJivb in pada a is not clear. 
Oldenberg {SBE. 46, p. 46) regards sapid juhvhh as 
nominative plural and as the subject of vnidte in pada b, 
and translates ‘ Avhom the seven ladles (of the priests), 
the worshippers choose as the hotr’ ; see also his RV. 
Nolen (I, p, 58). So does Geldner also in his Rl^. 
Ueber. On the other hand, Pischel, in Vcd. Stud. 2, 113, 
has compared with padas ab here 10, 6, 4 : mandro hold 
sd jiifiva yd/istbah and says, ‘ Der Accusativ sapid juhvhh 
hangt ab von ydjistham (Gaedicke, Accusativ im Veda 
p. 185)’, with which opinion I am inclined to agree. 
Compare also in this connection 4, 7, 5 : I dm im hdtdram 
anu^dk cikilvaihsam ni sedire 1 ranvdm pdvakdsoct^am 
ydjistham sapid dhamabhih whose padas cd convey the 
same meaning as the expressions anitim vdifoidm and 
juhvd ydjijtham in padas ac above. 

10, 3, 2 : hrs-nam ydd inim abhi vdrpasd bhuj 
jandyan yosdm brhaldh pitur jam | 
urdhvdm bhandm suryasya stabhdydn 
divd vdsubhir aratir in bhdli || 

“ When he surpassed with his splendour the Dark 
and the White, bringing forth the woman born of the 
great father and holding firm the ray, raised high, of the 
sun, the brilliant one (sc. Agni) shines with the bright 
ones of Heaven.” The import of this verse is obscure. 
According to Sayana, the Dark one is the Night, the 
great father, the sun, and the woman born of him, U§as. 

7, 10, 3 : dcchd giro matdyo devaydntir 

agnim yanti drdvhiam b/nhsamdndh 
susamdrsam suprdtikam svdncam 
havyavaham aralim mmu^anam || 
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“The hymns and thoughts, pious, go begging for 
wealth to Agni, handsome, of beautiful countenance, 
swift carrier of offerings, who shines on men.” 

1, 128, 8 : agnim hoiaram ilate v&sudhittm 
pny&th aratim iiy h'tre 

havyavaham ny erire ( 
vtsvayum visvdvcdasam 
hotdi'am yajatatii kavim | 

(ievnso ranvdm dvase vasuydvo 
girbhi ranvdm vasuydvah || 

“ Agni, the hotr, the storehouse of wealth, do they 
magnify; him who is dear, preeminent and brilliant, did 
they set up ; the carrier of offerings, the hotr, worshipful, 
wise, vivifier of all and possessor of all wealth, joy- bring- 
ing, did the gods wishing for wealth, set up, for 
protection; wishing for wealth, with hymns, (did they 
set up) the joy-bringing (Agni).” 

7, 16, 1 : end, vo agnim ndma- 

iorjd ndpdtam d Jmve | 

priydm cdhstliam arafim svadhvardm 

idsvasya dutdm amptam || 

“ With this adoration (i.e., hymn) do I invoke Agni 
the son of strength, dear, pre-eminent, immortal, the 
me.ssenger of all, the accomplisher of .sacrifices.” 

1, 128, 6 : viSvo vi/idyd aratir vdsur dadhe 

hdste ddksine tardnir 7td siSrathac 
chravasydyd nd sisralhat | 
viSvasmd id i^tid/iyati 
devatrd havydm ohise | 
visvasmd it sukHe vdram rnvaty 
agnir droard vy rnvati II 

All grown out, the brilliant swift-moving one 
held wealth in his right hand, not letting it loose; 
desirous of glory, he has not let loose. For every one 
who desires it, thou carriest the offerings to the gods. 
For every righteous one, he procures his wish, (for him) 
Agni opens wide both folds of the door.” 
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The meaning of zAhayah in pada a is not certain ; 
Geldner, whom I have followed, translates it {RV. Ueber. 
p. 162) as ‘ ausgewachsen,’ Oldenberg (SBE. 46, p. 138) 
as ‘ far-reaching,’ while Sayana, following the author of 
the Ntg/iantn (3. 3) has explained it as mahan. 

In pada a, vasu7' in vasur dadhe seems clearly to be 
in the nominative case and in coordination with aratih ; 
and Geldner has accordingly translated (l.c.) padas ab as 
‘ Ganz ausgewachsen (wird er) der Wagenlenker, halt der 
Gott (die Giiter) in seiner rechten Hand,’ observing that, 
before dadhe the word ziisu is to be supplied as showm 
by 9, 18, 4 and that this is an instance of haplology. On 
the other hand, Oldenberg (op. cit. p. 140), referring to 
the same 9, 18, 4 (a yd visvam varyd vdsdni hastayor 
dadhe) proposes to read pada a as zAdvd mhdyd arattr 
vdsu dadhe. Now I agree with Oldenberg that the word 
vdsur should not be looked upon as a nominative 
and as an epithet of Agni, but that it denotes 
‘wealth’; but I am opposed to any emendation of the 
text. Compare in this connection 1, 110, 7: rb/nir nd 
indrah Sdvasd vdviydu rbhiir vajeblnr vdsubhir vdsur 
dadih ; 8, 24, 3 : sd na stdvdiia a bhara rayim atrdsra- 
vastamam | nireke cid yd harivo vdstfr dadih; 8, 46, 15 ; 
dadt riknas taiivl dadir vdsu dadir vaje^u puruhuta 
vdjinam\ 8, 21, 17: htdro vd ghed iyan maghdm 
sdrasvati vd subbhdgd dadir vdsu ; and 4, 24, 1 : ka 
sustuiih sdvasah sundm indram arvdcindth radhasa a 
vavariat | dadir hi vtrd grnati vdsum where the 
expression vdsur dadih in the first two verses seems 
plainly to be equivalent to the expression dadir vdsu in 
the third and fourth and to dadir vdzuni in the fifth. 

I conceive that vdsur is similarly equivalent to vdsu 
{vdstiui) in p5da a also above * and that vdsur dadhe=dadhe 

* I am likewise inclined to think that in 10, 53, 3 : sS. ayur 
agat surabhir vdsamh, the word surabkir is equivalent to surabMvi ; 
compare 6, 29, 3 ; vdsatio dtkam ntrabhiik drii kdnt. 
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vdsuni. Regarding vtsvnh, compare 4, 1, 1: tnsvam 
ddevam /am/a pracetasam where too vUva is used as an 
epithet of Agni. 

2, 4, 2 : imam vidhanto apam sadhdsthe 

dvitd dadhtir hhfgavo viksv ay oh ! 
csd vxsvmy abhy astu bhumd 
dev an am agnir aratir jtrasvah il 

“ Worshipping him in the abode of the waters, the 
Bhrgus have again established him among the clans of 
Ayu. May he surpass all worlds, Agni, who shines on 
the gods, who has swift horses.” With regard to devmidm 
ara/th in pada d, compare 8, 60, 15 : ad id devesu rd/asi 
addressed to Agni. 

3, 17, 4 : agnim sudilirh sudfsam grndnto 
namasydmas ividyam /diavcdah | 

/vdfk dutdm ara/ith havyavaham 
dcvd akrnvann amrtasya nabhim 1 1 
“ Praising Agni, handsome, of fine splendour, we 
adore, O Jatavedas, thee that deservest to be magnified. 
Thee that art brilliant, the gods have made the mes- 
senger, the carrier of offerings, the navel of immortality.” 
4, 1, 1 ; tvam hy agne sddam it sctmanydvo 
devdso devdm araiiTh ny erird 
ifi krdlva nyerird i 
dmartyam yajata mdrtyesv d 
devdm ddevam janaia prdcetasam 
vlsvam ddevam janaia prdcetasam || 

" 0 Agni, thee indeed, the brilliant God, have the 
gods \yith one mind set up; they have set (thee) up with 
this aim : ‘adore the immortal among the mortals; 
engender the wise god who is godly, engender the 
wholly wise one who is godly.’ ” 

4, 2, 1 : yd mdrtyesv amfta rtdvd 

devd devi^v aratir nidkdyi | 
hdfd ydjistho mahnd szuddhyai 
havyaii' agnir manuka irayddhyai li 
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“ The brilliant god, pious, immortal, who was 
established as the best-sacrificing hotr among gods and 
mortals, may he shine greatly ; may (he) Agni go (unto 
the gods) with the offerings of men.” I construe 
Hidriycsu, dcvesu znd /lold ya/ist/iah together in the relative 
clause; compare 6, 1, 13: agnir hold grhapatih sd raja 
visvd veda jdnv7id jdtdveddh | dtvandm utd yd mdrtydndm 
ydjist/iah where Agni is said to be the best-sacrificing 
(priest) among gods and mortals, and 4, 7, 1 : aydtn ihd 
prathamo d/idyi dlidtfbJnr hold yd;i§t/iali and other 
similar verses in which it is said that Agni was established 
as the ^ best-sacrificing hotr.” It is my belief that these 
two ideas have been combined together by the poet in 
the relative clause of the above verse. 

4, 38, 4 : ydh snidrund/idno gddhyd samdhu 
sdnutaras cdrati gdsie gdcchan | 
dvirrjiko viddtha nicikyat 
tiro aratim pdry apa dyoh II 

The words gdd/iyd, sdiiularah, and tjika and the 
expression viddihd nicikyat are obscure, and it is hence 
difficult to naake out the import of this verse which 
describes the running of the horse Dadhikra. I translate 
mechanically : “ Who, seizing great (booty) in battles, 
moves as the better winner (of the prize) when he goes 
towards the cows, with his good points apparent, 
understanding assemblies, surpassing the brilliant one 
(Agni ?), more than Ayu was able to obtain ’’ 

5. 2, 1 : kumdrdm mdta yuvatUi sdmubdham 
gdJia bibharh nd dadati pUri { 
dnikam asya nd niindj jandsah 
purdh pasyanti nihitam aratau || 

The import of this verse, as also of several other 
verses of this hymn, is obscure ; see SBE. 46, p. 368 
and RV. Noten I, 312. I translate tentatively: 

“ The young mother can ies hidden the bound son; 
she does not give him to the father. The people see his' 
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not changing countenance (?) before them, placed in the 
radiant (fire) 

6, 3, 5 : sd id dsteva prdti dhad ast^ydn 
chisita tejo 'yaso nd dhardm \ 
citrddhrajahr araiir yd aktdr 
ver nd drusddvd rtiiiliupdl)nn}ai}il!dh || 

“ He [Agni] has made himself ready like a shooter 
going to shoot and sharpened his flames like the edge of 
iron, (he) of marvellous speed, who shines at night and 
who speeds swiftly like a bird going to sit on a tree 
(i.e., going to its nest).” 

6, 12, 3 : tiji^thd ydsydratir vanerat 

todo ddhvan nd vrd/tai.dn6 adyaut j 
adro^/to nd dravitd cetati tmdnn 
dmartyo 'vartrd d^adhi^u || 

‘‘The bright one, ruling over the forest, whose 
(splendour) is most brilliant, shone with increasing 
brightness like the sun in his path ; beneficent, immortal, 
unchecked by plants he shows himself preeminent like a 
swift horse 

The construction of the words tdji^thd ydsydratir 
vanerat in pada a is difficult. Ludwig has suggested that 
the proper reading here is amahr, not aratir^ and 
Grassmann, that one should read tejtstkayd yah instead 
of teji^tkd yasya, a suggestion that Oldenberg thinks 
Noten) is perhaps correct. Oldenberg has besides 
observed (1. c.) that 1, 127, 4 and 1, 129, 5 point 
to the reading arani instead of aratt, and also that it is 
possible to construe the passage without emendation as 
‘ dessen (Glut) die scharfste ist, der arati,' though such 
interpietation is very artificial. He therefore proposes to 
interpret the passage as ‘ he whose arati is most sharp ’ 
without however saying what the meaning of arati is. 

Now the verses 1, 127, 4 and 1, 129, 5 referred to 
in this connection by Oldenberg are obscure and it is 
difficult to find out what these verses themselves mean. 
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And, moreover, in the verse 10, 61, 20: ddhasu mandro 
araiir vibhavdva syaii dvivariamr vanesdt, the word vaacsat 
‘ victorious in the forest,’ which is almost synonymous 
with the word vanerdt (‘ruling over the forest’) here, is 
clearly coordinate with aratih and vibliavd which makes 
it probable that the word vanerat too here is coordinate 
with araiih and refers to Agni. I therefoie supply here 
the word rut ® (fern. •,—b/id)tu, splendour) after tejistba 
on the analogy of 10, 3, 5: tejisthaih krilumadbhir 
vdrsi?^/ieb/iir bhdnubhih and translate, ‘ whose (splendour) 
is most brilliant, the bright one, ruling over the 
forest, . . ’ 

In pada c, I regard nd dravita only as forming the 
upamana and look upon advo'^/ia (=not injuring; i.e., 
favourable, beneficent) as an epithet of Agni who is the 
deity of this verse. Compare the epithet advuh that is 
applied to Agni in 6, 15, 7 : vipram hdtdram pumvdram 
advuham kavim sumnadr imake jdtdvedasam ; 6, 5, 1 : 
huvi valy sundfh sdhaso ydvdnam ddroghavacam matib/dr 
ydvi^tham j yd iiivati drdvitidni prdcetd visvdvdrdni puru- 
vdro ad/irdk and other verses. 

draviid, runner, seems to denote race-horse ; com- 
pare the word aiya. Regarding the expression nd dravita 
. . avartrd d^ad/nsu, compare 6, 3, 4 : dravir nd drdva- 
yasi * ddru dhdk^at ‘ Consuming the wood, thou runnest 
like a courser ’ addressed to Agni. Regarding also the 
sentence nd dravita cetati irndn, compare 10, 176, 3: 
rdtho nd ydr abhivrto ghfnivdn cetati tmdnd that is like- 
wise addressed to Agni. 

6, IS, 4: dyuidndm vo dtithim svhrmram 

agnim hotdvam rndnu^ak, svadhvardm | 

® Or, if the suggestion of Oldenberg (1. c. footnote) about 
reading tejUfkab be correct, one can supply the word bMnavak. 
Sayapa, it may be noted, interprets aratik here as jvala and 
construes it with temthd. 

* dravayasi= dravasi here, in the same way as dramyiUidvak 
(in 9, 6 : sdryasyeva raimdyo drdvayiifidvab)=dravitnavak. 

15 
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vipram nd dyiiksdvacaiam snvrktibhir 
havyavaham aratim dcvdm rn/ase || 

“ I adorn with well-cut (i.e , well-fashioned) hymns 
your shining guest, the heaven-man, Agni, hotr of men, 
accomplisher of sacrifices, whose speech like that of an 
inspired seer is bright, the carrier of offerings, the biil- 
liant god Regarding the expression suvrktibhir rnjase, 
compare Geldner in Ved. St. 3, p. 32f. 

6, 67, 8 : fa jihvayd sddam id dm sumedha 
a ydd vdm satyo aratir rti b!iut | 
tad vdm mahitvdm ghrtdnndv astu 
yuvdm dasdse vi cayi^tam dmhah || 

The import of padas ab is obscure. I translate, 
following Oldenberg {RV. Nofcn I, 413) ; “ The wise one 
[sc. Agni] (brings) here the two (sc. Mitra and Vanina) 
at all times (and offers food) with his tongue, when (he), 
the powerful brilliant one, is present at the sacrifice 
offered to you two. May that be your greatness, O ye 
two whose food is ghee ; you remove distress from the of- 
ferer (of sacrifices)”. Compare with this stanza 3, 57, 5 ; 
ya te jihva mddkumati sumedha dgiie devS^ucydfa uruct 1 
tdyehd vUvdn dvase ydjatrd,n a sddaya paydyd cd 
mddhuni [|. 

8, 19, 1 : tdm gurdhaya svhriuiram 

devaso devdm aratim dadhanvire j 
devatra havydm ohire [I 

“ Praise him, the heaven-man. The gods have run to 
the brilliant god and made him carry offerings to the 
gods.” I regard ohire in pada c as being used with the 
causative sense with the signification ‘ made him carry 
8, 19, 21 : tie gira mdmtrhitam 

ydm deva duidm aratim nyeriri | 
ydfi^tham havyavManam |I 

“ I magnify with hymn (Agni) the benefactor of men, 
whom, brilliant, best officiating in sacrifices, the gods 
set up as messenger and carrier of offerings 
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10, 3, 1 : in 6 rajann arai'ih satuiddho 

raiidro dak say a snsnnian adarsi 
cikid zi bhati b/iasa br/iata 
'siknlm cli rnsaiim apajaii II 
“ O king, the chief, radiant, Rudra-like, . . . for 
skill, being kindled, has been seen. The wise one shines 
with great splendour, going to the dark one and driving 
away the bright one The word snsnnian in pada b 
which I have left untranslated, is obscure ; see 
Oldenberg’s RV. Noten II, 200 where several conjectural 
explanations are given of it. We do not know to whom 
the vocative rajan in pada a and the words asikni and 
rusati in pada d refer ; but it is possible that the latter 
two words refer to Night and IJawn. 

10, 3, 6 : asyd mpnaso dadrsdndpaver 

j ehamdnasya svanayan niyudbhih j 
prainebhir yo rusadbhir devdtamo 
vi vibhadbhir aratir bhati vibhvd \ | 

“Who, bright, brilliant, most godlike, shines with 
(his) old gleaming, singing (flames), — the powers of him 
whose felly is visible, who presses swiftly forwards, 
rushed onward with teams 

10, 45, 7 : Msik pdvakd araiih snmedha 

mdrtesv agnir amfto ni dhdyi | 
lyarii dhumdm arusdm bhdvibhrad 
uc chukrena socisd dyam inaksan || 

“ The immortal Agni, loving, bright, brilliant, wise, 
has been established among men. Reaching the sky with 
bright flame he raises up, carrying, the bright smoke 

10, 46, 4 : mandrdm hoidram usijo ndmobhih 

prancam yajndm neiamm adhvardndnt | 
visam akrnvann araiifh pdvakdm 
havyavMam dddhaio manme^u || 

“ Him, bright and radiant, who leads sacrifices 
rightly, the ruler of sacrifices, the U§ijs, with obeisances^ 
made the dear hotr of the clans, establishing him as the 
carrier of sacrificial offerings among men”, 
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Asv. §S. 4, 7, 4 : samiddho a^7ur vrsaiid 'ratir divas 

ia/>io g/ianno duhyate vdm tse mad/m \ 
vayaih hi vdm puruiamdso asvind 
havdina/ie sadhamadesu kdravdh II 
“ Kindled, O ye two bulls, is Agni the illuminator 
of Heaven ; the gharma is heated ; honey is milked for 
your food. O ye Asvins, we singers, most busy, invoke 
you in these occasions of rejoicing together”. 

This verse occurs in AV (7, 73, 1), with the 
readings ratht divdh and puruddmdso in a and c, and in 
§Mkh. SS. (S, 10, 8) with the reading rayir divah in a. 
It is the opinion of Whitney {AV. Traits, p. 437) that 
the reading of Asv. §S. is ratir divah and that this, as 
also the reading of Sahkh. §S., are corruptions of the 
AV reading which is correct. 

This opinion seems to me to be untenable. The 
reading vr^atidratir divah is found in AB. 1, 22, 2 also ; 
and the occurrence of the expressions divo aratiii, 
rddasyor araiiJy and div&sprthivyor aratify in RV. 7, 5, 1 
and other verses explained above shows that one should 
read aratir divah in this AB passage also, and that this 
is the original reading, ratht divdh and rayir divah in 
AV and 5ahkh. §S. are therefore without doubt 
corruptions of the reading aratir divdJy. 

The word aratih occurs, further, in RV. 10, 61, 20 
which will be explained in the next article. 

§ 7 

ddn 

This word ddn^ about whose interpretation there 
has been much dispute, occurs in but seven verses of the 
RV. In six of them it is found at the end of the pada, 
preceded by the word pdtih in four (1, 149,, 1 ; 153, 4 ; 
10, 99, 6 ; 105, 2), and by pati and disuh in one each 
(1, 120, 6 ; 10, 61, 20) ; in the remaining verse (10, 115 
2), it occurs within the pada. 



Sayana explains the word as saii-Tat danmynti in one 
verse, damayan in another and as adadmah, dadad 
abhimafath pi'ayacchaii , data, dhanani prayacchav and 
yastfnam dhauadata in the others. According to him, 
therefore, there are two words having the form dan, one 
derived from the root dam and the other from the 
root dd. ' 

Similarly, Roth too (in the PVV) believes that there 
are three words of that form: dan in 10, 61, 20 is, 
according to him, a verbal form of the root dan, in 10, 
115, 2, a shortened form of danta, tooth, and in the other 
five verses, the genitive of dam, house. In the latter 
opinion, he is followed by Bartholomae (Ar. For. 1. 70 ff ), 
Grassmann, and Brugmann (Grundiiss 1 § 108, 204, 672).* 

Pischel criticised this opinion in Ved, St. 2, 93 ff., 
pointing out that in 1, 120, 6 and 10, 105, 2 addressed 
respectively to the Asvins and Indra, the interpretation 
of d&n as ‘ of the house ’ hardly fits, since these deities 
are nowhere in the RV described as ‘ masters of the 
house {gfbapati)'. He therefore opined that ddn denotes 
‘ richtend, bemeisternd’ in 10, 105, 2; 99,6; and 

‘ Ausrichter (des Opfers) ’ in 10, 115, 2; 1, 153, 4; 
149, 1. In 1, 120, 6, d&n is, according to him, a verbal 
form meaning ‘ herrichtet,’ and in 10, 61, 2, too, a veibal 
form meaning ‘ ausgerichtet ’ and having as its subject 
sUuh which is slang for ‘ penis.’ 

This opinion of Pischel was, in its turn, criticised 
by Oldenberg {RV. Noien II, 26?) who has observed 
(1) that the expression ddn, in 10, 61, 20 is so 

similar to pdiir ddn that it is very questionable if it is to 
be construed in a dififerent manner, and (2) that since 

’ Ludwi? interprets the word mostly as ‘ zu geben, ‘ zu 
spenden ’, etc. (see Pischel, Ved. Si. 2, 93) and thus seems to 
follow Sayana in deriving the word from the root da ‘ to give ’ ; 
ddn is an infinitive in his opinion. In 1, 120, 6 however he 
explains the word as ‘ dass ihr richtet.’ 

* See Pischel, Vid, Si. 2, 93. 
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Stsu is a common epithet of Agni and this verse is 
referiing to Agni, it is not proper to give it an unusual 
signification. He has therefore interpreted patir d&n 
as ‘ Herr des Hauses ’ m op, cif. II, 315, 336 and thus 
preferred to follow the lead of Roth and Grassmann. So 
also do Wackernagel who explains dan as ‘ des Hauses ’ 
{Ai. Gr. I, pp. 196, 258) and Macdonell who explains 
dan as the genitive of d&m- ( Ved. Gr. pp. 3 7 , 60 . see 
also p. 218 and n. 5 there). Similarly, Geldner too 
translates p&tir dan and paii d&n in 1, 140, 1 ; 153, 1 ; 
120, 6 as ‘ Hausgebieter ‘Herr dieses Hauses’ and 
‘ Hausmeister ’ in his R V. Ueber. 

Now, the criticisms urged by Pischel against the 
intei pretation proposed by Roth, and by Oldenberg® 
against that proposed by Pischel, are, it seems to me, 
quite valid. At the same time, it also seems to be beyond 
dispute that dan in the combination p&tir dan and Sisur 
d&n, is the genitive form of a word like dans or dams, 
as observed by Wackernagel (1. c.). This dafts or dams 
cannot, for the reasons mentioned above, signify ‘ house ’ ; 
and I therefore believe that it is identical with the word 
of that form which is cognate with the words d&msas 
d&msana, etc , and is derived from the root dams ‘ to be 
strong ’. This is the opinion of Pischel also, except that 
he thinks that the root dams signifies ‘ zu richten 
Compare his observations in 1. c., p. 103 : “ Es ergiebt 
sich also, dass d&n zu dams gehort, dessen Grund- 

® The’ie are other objections, too, that can be urged against 
Pischel’s interpretation. His separation of pdtih and ddn (in his 
opinion, both are nominatives) in the combination pdtir ddn cannot 
Ire correct. For, except in the cases pointed out by Grassiriann 
(j. V. pati 8, 9), the word pati by itself (i.e., when not used in 
association with genitives like vajasya, vasHnah, hebhah, davasak 
etc.) is never used in the RV as an epithet of gods. Again, 
Pischel’s interpretations of 10, 99, 6 and 10, US, 2, seem to be 
forced and indicate that his explanation of the word ddn is not 
correct. 




bedeutung ‘richten’ ist. . . Zur gleichen Wurzel 
gehbren damsdna, damsdiid, ddmsas ‘ Mei&terschaft 
‘ Macht damsdnavant ‘ machlig purnddfhsa, piini- 
ddthsas, suddmsas ‘ sehr machtig ddmsislha ‘ sehr 
machtig ddmsu ‘ machtig ’ im Sinne von ‘ gewaltig 
‘ vveit ‘ hoch ’ u. dgl., ddmsu juta ‘ in gewaltiger Eile ’ 
(so auch Ved. Stud. 1,220 zu lesen ; sonst weiss ich 
auch heut keine bessere Erklarung von 1, 122, 10), 
dasind und dasrd ‘ machtig ’, ‘ Meister ” 

Compare also his observations on pp. 104-5 in conti- 
nuation of the above. 

In other words, ddn in the combination sisur ddn 
and pdtir ddn, is the genitive form of dams which, like 
iavds and sdkas, signifies ‘ strong, powerful, great ’ and 
also ‘ strength, power, greatness.’ The epithet ^isur ddn, 
in 10, 61, 20 addressed to Agni, thus means ‘child of 
strength ’ and is synonymous with the epithets saliasdip 
sunu and sa/iasas putra that are applied to him in many 
verses, (see Grassmann, s. v. sahas)', and the epithet 
pdtir ddn used in 10 99, 6 and 10, 105, 2 that are both 
addressed to Indra is similarly synonymous with the 
epithet Savasas pati that is applied to him in many verses 
(see Grassmann, s. v. savas). 

I shall now show that this meaning suits the context 
in all the verses in which the word ddn occurs. 

1, 120, 6 : Srutdih gdyatrdm idkavdnasyd- 
hdm cid dhi riribhdSvind vdm | 
ak^i subhas pati ddn || 

“ Hear the h}rmn of Takavana ; I have indeed, O 
Alvins, sung your praise. O ye lords of splendour, that 
are great, turn your eyes.” 

In pada c, I supply the word adkattam after a on 
the analogy of 1, 116, 16: tdsmd (sc. rjrasvaya) ak^i 
ndsatyd vicdk^a a d/iattam dasrd b/nsajdv anarvdn and 1 , 
117, 17 : dJt^i rjrdsve asvivdv adPatlam. Say ana explains 
tdkavcmasya in a as skhalad-gater andhasya ^jrdSvasya, 
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an explanation which is perhaps correct ; * compare I , 
116, lo cited above. (idji=great, daim; compare the 
many passages in which this epithet or its equivalents 
ddmustha, puradd/hsasa, sacipali, iakra, tuvistamd, etc-, 
are applied to the Asvins. akst adhatiam in c means ‘ cast 
your eyes on the dak^tm that is now offered to me ’ ; 
see Geldner, RV. Ucber.^ p, 148. 

10, 99, 6 : sdid dasam tiivirdvam pdlir ddn 
§alaksdm irisirsanam damanyat | 
cusyd into nv djasd vrd/idno 
vtpa varakdm dyo-agrayd han II 

“ He, (Indra) lord of strength, overcame the loudly 
roaring dasa with three heads and six eyes. Trita, 
waxing strong with his (ff. Indra’s) strength, killed the 
boar with iron-tipped arrow." The fighting of Indra 
and T rita with the dasa of three heads is referred to in 
10, 8, 8-9 also : sd pntrydny ayudhdni vidvan iiidresita 
dptyo abhy ayudhyat I irisirsanam saptdrasmim jai>fumvau 
ivastrdsya an nih sasrjt tritd gaJp || bhurid indra udi- 
naksantam 6j6 'vdhhinat sdtpatir mdnyamcinam | tvdstrdsya 
cid vikvdrupasya gonam dcakrdnds trim Ursa pdrd vark. 

10, 105, 2 : hdri ydsya suydjd vivratd ver 
drvanla 'nu iepd | 
ub/ia raji nd kesind pdtir d an || 

The construction of this verse is difficult. Grassmann 
has translated it as " Du, dessen goldfarbenes Rossepaar 
schbn angesthiiit, auf beiden Seiten vorwarts strebt, 
laufend langs den beiden Schwanzen des Vogels wie ein 
Hausherr zwischenden beiden behaarten Linien”, Ludwig 
as “Des falbenpaar leicht angespannt verschiedenen 
seiten zustrebend anrief der vogel die renner, zwei 
Raji’s gleich die mahnigen, ,der ist herr zu geben ” and 
Pischel (1. c. p. 95) as “ Dessen storrige Falben fromm 

In this case, it wouM be better to interpret snddm as ‘ you 
have heard and pada c as ‘ O ye lords of splendour, ye that are 
great have given two eyes (to jgjrasva)’. 
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sind, vvenn er, der Hen, die beiden mahnigen Rosse, die 
wie zwei Ruten steigen, gezugelt hat, sie bemeisternd ” 

I translate as follows : “ Whose two bay horses are self- 
yoking, difficult of control, (these) two swift runners, 
having like two rajis (long) hair in the tails, the lord of 
strength drives.” 

v6h=6.nvts, sets in motion ; compare 1 , 63. 2 : 
a yad dk&ri indra vivraid vcr a tc vajram /ania bdhvor 
dhdt\ 1, 177, 2: ye te vfsano vrsabham indra brahma- 
yu/o vf?arai/idso atydh | a and 10, 105, 5 : 

6.dhi yds tasthau kesavantd. suyujd=svayufd, self-yoking ; 
see p. 45 above. Compare also the epithets brahmayujd 
and vacoyujd ® applied to Indra’s horses in the following 
verges, 8, 1. 24: a tvd sahdsram a satdm yukld rdthe 
hiranydye i brahmayujo hdraya indra kebino vdhantn 
sdmapilaye ; 8, 17, 2 : a tvd, brahmayujd, hdri vdhatdm 
indra kesind . ; 8, 45, 39 : a ta eta vacoydjd hdri grbhne 
sumddrathd , ; 8, 98, 9 : yunjdnti hdri i^irdsya gdthdyorau 
rdtha uruyuge | indravahd, vacoydjd. vwratd=d\S.{c\!\t to 
control, unruly, refractory, ‘ widerspenstig ’ (Roth in PW ; 
Geldner, Rf/. Ueber., 1, 63, 2), and not * nach ver- 
schiedenen Seiten strebend ’ (Grassmann). dnu sipd— in 
the two tails; compare 10, 97, 19 : ya 6?adki}i somardjnir 
vi^thitdli pfthivim dnu ‘ the plants, whose king is Soma, 
that are spread in the earth ’ ; 8, 10, 6 : ydd antdrik^e 
pdtathah purubhujd, ydd vemd rodasi dnu ‘ whether ye fly 
in the atmosphere (antarik^a), O ye two that possess 

® It seems to me now that it is preferable to interpret 
vacoytijS, and manoydfa diva as ‘ the two horses that are yoked by 
the hymn or praise recited by the priest that is, ‘ the two horses 
that yoke themselves to the chariot as soon as the priest recites 
hymns invoking and praising the deities that are their masters 
instead of as ‘ the two horses that yoke themselves to the chariot 
as soon as their master thinks of Setting forth or expresses in 
wc»ds his intention to set forth ’ (see p. 46 above and n. 7 there). 
Compare in this connection 3 , 35 , 4 : brdhmana te brahmay&id 
yunaftai hdri sdkhdya sadhamada aid and 7, 36 , 4 : gird yd etd 
yvndjad dhdrl ta indra priya surdihd iura dhayd. 

u 
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much, or in these two worlds, namely. Heaven and 
Earth”; 1, 80, 1; drcann dnu svarajyam ‘may they 
sing in thy own sovereignty 

The meaning of raji is unknown. Grassmann sug- 
gests ® that it denotes an animal like an antelope or buffalo; 
and it is clear from the above comparison that it has very 
long hair. Perhaps, it denotes the camara-mrga or 
Tibetan yak which has long silken hair all over the body. 
With regard to pada c, compare 8, 1, 25 : a tvd r&the 
ktrany&ye hdri mayurasepyd | Htiprsthd vahatam ” O 
Indra, may the two steeds with white backs and tails as 
long as those of the peacock carry thee in the golden 
chariot.” 

Or, should one interpret dim sepd as ‘ proceeding 
from, i.e., beginning with, the two tails ’ ? In this case, 
the two steeds of Indra would have long hair all over the 
body like the above-mentioned yak. Compare 3, 45, 1 : 
a mandrair mdra hdrtbhir ydhi mayuraromaPhih ‘ come, 
O Indra, with beautiful steeds that have on their bodies 
hair (long) like the peacock (’s tail).’ The sdmdfiyadharma 
in the comparison contained in the epithets inayura^epyd 
and mayuraromadhth, as in the comparisons contained in 
many passages of later classical writers, is length. 
Compaie, for instance, Subha§itaratnabhandagara, pp 
269 f. : asyd iiiaiiohardkdni-kahnri-oliara-niyjitdh | lajjayeva 
vane vdsam cakruS camara-bar/iinaJp ; asydh sapaksaika- 
vidhdh kacaughah}, sthdne mukhasyopari vdsam dpa | 
pctkscLstha-tdvad-baJiu-candyako 'pn kaldpindm yetia jiiahi 

* Pischel interprets rafi as ‘ sidi aufrichtend,’ ‘ gerade ’ 
0*c., p. 95), while Sayapa explains it as dyavaprlhivyau | yad vd 
makdntau raii/okaii csrj acandt amiMii. 

It will be seen that this stanza mentions, besides the 
peacock, the catnara or yak also. Its hair or cantaro. is likewise 
mentioned in a similar connection on p. 270 op. cit. in the following 
verse: cikurorprakata jayanti te vidufl murdkani yan bibharli sd 1 
padtina py apuraskyiena taitulmi&m icchaii caanarena kap.. These 
verses thus lend support to the view expressed above that raji= 
Camara or yak. 



kalapdh ; asyah kacanam Hkhinas ca kim 7iu in d him kalapau 
vimater agatam i tendyant ebht}}, kim apuji puspaii' abha7 tsi 
datvd SCI khn ardhacand7'am ; 77 a jh 77 uta-ccheddh sa In 
g;ag^a77a~cdn 7?a ca /uttw 77 a iasymdor mac/T^ 77 a ca 777adh7i- 
kards te hi imikhai’dh | 77 a picchaih iat keia/cy t<ctia777 
ttsito 'yam 77 a ca ma7ur mrdutvdd d jndiam gha77a-cik7i7'a- 
pdlo mrgadrsah] and Raghuvarhsa 9, 67 : api / 777 'aga- 
samipdd 7itpata77ta7h ittaydraTh 77 a sa r7(C7ra~kaldpa7h bd77a- 
lak^i-cakdra | sapadi gata-ma77askas cttra-mdlyd7i7{ki7'77C 
rati-vigahta-bandke kesa-pdse priydydh. 

Oldenberg (op. cit. II, 325) suggests ® with hesitation 
that d77U Sipd in b should be emended into tantisepd and 
refers in support thereof to the observation of Gunther 
(Beurteilungslehre des Pferdes, p. 298) that ‘ edle Hengste 
haben diinneren und kurzeren Penis, gemeine haben 
iangeren und dickeren.’ This is not very convincing, 
and, for my part, I do not feel that there is any need for 
emendation. 

1, 149, 1 : TTtakdh sd rdyd 6?a/e pdtir ddn77 
h/d mdsya vdsuTtah padd a | 
iipa dhrdja77tam ddrayo vtdhd777i it 1| 

“'I'his lord of strength advances to great wealth, the 
mighty one in the abode of mighty wealth. May the 
stones honour him as he speeds near.” 

This verse is, according to the Sarvd7tukrama77i, 
addressed to Agni ; but, as observed by Geldner 
{RV. Ueber.\ his name is not mentioned in the hymn, 
and the word ddrayak in v. 1 and sargah and Sitrita in 
V. 2 seem to point to Soma as the deity. In either case, 
pdtir ddn means ' lord of strength.’ Compare 5, 6, 9 : 
Htd na Ht pupuryd tckthisu savasas pata i?a7h stotrbhya a 
bha7-a and 9, 36, 6 : & divds pr§ihdm aSvayur gavyayiih 
soma rohasi | vlrayuh savasas pate in which the epithet 
savasas pati is applied to Agni and Soma. 

® He has perhaps allowed himself to be influenced by Sayana 
who explains SepS here as Sepavaniatt pratasta-pUTnstvav ity arthalf. 
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1, 153, 4 : uta vath viksu m&dyasv &ndho 
gava apas ca pi pay (tv ta devih | 
u/6 no asyd purvyah patir ddn 
vi/dm patdm pdyasa usriydydh || 

“ And in clans with plenty of Soma, the cows and 
divine waters have made the plant to swell. And of this 
your cow’s milk, drink with relish, O ye (Mitra and 
Varuna) — (and) first, the lord of strength (Agni).” 

mddyditt viksu means ‘ in clans having plenty of 
Soma’ in the same way as somyat sddasah in 1, 182, 8 
{asmM adyd sddasah somyad a) means ‘ from a seat rich 
in Soma ’ ; see Geldner, RV. Ucder., I, pp. 192, 237. 
According to Geldner (l-c.), the sense of the verse is : 
“O ye Mitra and Varuna, the Soma juice is ready for 
your drinking in many houses ; do ye however rather 
drink with relish this cow’s milk of ours.” As observed 
by Sayaiw, pdhr ddn, ‘ lord of strength ’ in pada c 
denotes Agni ; see also Pischel, l.c., p. 98. 

10, 61, 20: dd/idsu mandrd aratir vibhava- 
va syati dvivartamr vane^dt | 
urd/ivd ydc chrenir nd sisur ddn 
mak^u stlnrdm sevrdJtdm suia maid || 

Pada c of this verse is obscure. Roth, in the PW, 
emends ^hih into sisnah, while Pischel (op. cit., p. 94) 
believes that sisu/i itself is, like the German ‘ der Kleine,’ 
slang for StSna. According to him, padas cd are parallel 
to S, 7, 8 : susuT asuta maid krdnd ydd anaSd bhdgam 
and other similar verses and says that the mother gave 
birth to Agni immediately after copulation. 

This explanation does not seem satisfactory to me 
(see p. 117 above) ; and I am inclined to believe that the 
verse as a whole says that Agni grew up as soon as he 
was bom and consumed the plants, and that it is parallel 
to 7, 4, 2 : sd gftso agttis tdrunas cid astu ydto ydvistjio 
djaniy^a mat'&h | sdm yd vdna yuvdte Sdcidan bhuri ci'd 
dnndsdmid atti sadydh] 10, 115, 1-2: ciird ic ckiSos 
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taruuasya I'ak^&tlio 7id y6 mdlai’av apy eti dhaiai'e 1 
anud/td yadi pjanad ad/m cn 7m vavdksa sadyo wa/// 
dutyaTh cd7'a7i !l ag7ih’ ha 7idn7a dhdyi ddu7i apdsia77iah 
sd77i yd vdiid yuvdtc bhdsma7id data \ abhiprajTtw'd pi/iva 
svadhvard t7t6 77 d p7'6tha777d770 ydvase vfsd and other 
similar passages. I therefore translate the verse as 
follows: “ Then the dear (Agni), bright, radiant, two- 
wayed, ruling over the forest, lets himself loose in these 
(plants), when (he), the child of strength becomes upright 
like a straight line ; the mother soon gave birth to the 
strong one, the enhancer of happiness.” 

Padas d and c, in which it is said that the mother 
gave birth to the strong one and that the child of 
strength became upright like a straight line, that is, 
grew up and set himself into activity, should be read 
first ; and padas ab, which describe that Agni let himself 
loose in the plants (and consumed them) should be 
read thereafter. 

dsu in a refers to d^ad/n^u', compare 6, 12, 3 (ex- 
plained above on p. 112); tdfi^thd ydsyamtir va7iemt 
todd ddhva7i 7id vrd/iasmd adyaut . . avartrd dsadhisu 
which is in many respects parallel to this, dvivarianih 
in b refers perhaps to the two paths, upward and 
forwards, which Agni follows in the forest when consum- 
ing plants. 

(ut'd/tvd bhavah) ‘ becomes upright ’ in pada c means 
‘ stands up (does not sit) ; sets himself Into activity ; 
bestirs himself ’ ; compare 4, 4, 5 : urdhvd bhava prdti 
vidkyddhy asTndt ‘ get up (bestir thyself) and shoot them 
away from us ’ where the expression urdhvd bhava is used 
of Agni in this sense ; 5. 1, 2 : urdhvd ag7iih su/Tzdnah 
prdtdr asthdt ‘ Agni, well-dLsposed, has put himself into 
activity in the morning ’ ; 6, 63, 4 : urdhvd vUtu agrAr 
adhvard^v asthdt and other passages where the word 
ut-tistha {=urdhvo bhava) is used of Agni. Compare 
also the expression todd ddhva7i 77d vrdhasd7iah in 6, 12, 3 
cited above which too has the same sense. 
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As already observed above, slsur ddii=c\\\\d of 
strength. 

10, 115, 2 ; agmr ha nama dhdyi ddnn apdsiamah 
sdm yd vdnd yuvdle bhdsmand data | 
abhipramurd juhva svadJivaj'd 
mo nd prothanidno ydvase vrsd || 

“ The strong one, most efficient, named Agni, was 
established, who consumes woods with pulverising (i. e., 
destroying) tooth, the accomplisher of sacrifices with 
(his) growing tongue (i. e., flame), snorting like a great 
bull in a field of grass.” 

After dhdyi in a, we have to understand viksu, 
mdrtesu, durone, sddane or other similar word ; compare 
1, 148, 2-3 : nitye cin nu yam sddane jagibhre prdsastibhir 
dadhire, yajniydsdh j prd su nayanta grbhdyanta istav 
dSvdso nd ratliyd rdrahdnah || puruni dasmd ni rindti 
jdmbhair ad rocale vdna a vibhavd | ad asya vato dnu vdti 
sodh. 

The expression abhipramurd juhva in c means, 
according to Pischel (l.c., p. 98), ‘ strengthening ladle ’ 
and according to Oldenberg {op. cit. II, 336), ‘ with 
destroying tongue.’ Compare however 1, 127, 1 : yd 
urdhvdyd svadhvard devd devacyd krpa ‘ the god who, 
with his upright flame turned towards the gods, 
accomplishes the sacrifice ’ addressed to Agni ; the 
expression urdhvdyd svadhvardh krpa in this verse is 
exactly parallel to abhipramurd juhva svadhvardh in pada 
c above. The word abhipramurd is derived from the 
root murch ‘ to grow, to increase, to become strong,’ as 
pointed out by Pischel (l.c., p. 112). 

I have interpreted as ‘strong’ here as I have 
done in 10, 105, 2 above. Compare the epithet dasmd 
applied to Agni in 1, 148, 3 cited above and in other 
passages. It is possible to regard dan here as equivalent to 
dame (compare the word sddane in 1. 148, 2 cited above) 
and to interpret it as ‘ in the house.’ There is however 
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no necessity to assume two words of the form dan, and it 
seems to me preferable to look upon it as a derivative of 
dams ‘ strong,’ in this verse also. 

In the opinion of Pischel (l.c., p. 100), the word dan 
occuis, further, in the RV in the two following stanzas 
also : 

5, 3, 7 : divo no, yasya vidhato navlnod 
vrsa ruJ'sd 6^ad/n§u nunot 1 
ghvnd nd yd dhrdjasd pdlmand ydnn 
a rddasi vdsund ddm supdtni i| 

According to Pischel, the above word ddn occurs in 
pada d as ddm, and is a verbal form ; a rt^a/»r=ausrichtete, 
i e., ausstattete, and padas cd mean, ‘ der wie (der 
Durstige) in der Hitze im Zug und Plug gehend, Himmel 
und Erde, die trefflichen Gatten, mit Gut ausstattete.’ 
I do not feel so certain that the word used in this verse 
is ddn\ but, granting that Pischel’s opinion is right, 
I would tianslate the verse as ‘Whose (flame), when he 
worships (the gods), roars like (the thunder) of Heaven, 
he, the strong bright one, has roared in the plants; 
going with flying speed like one (seeking shelter) from 
the heat, the strong one has extended with light Heaven 
and Earth, the excellent husband and wife.’ 

In pada b, the word used is, according to Roth 
(Ueber gewisse Kiirzungen des Wortendes in Veda, p. 3) 
and Pischel (l.c.), -ruksd which is short for ruk^dsu and 
means ‘in the trees.’ Accoiding to the Padapatha, 
however, the word used is ruksdty which probably 
means ‘ bright ’ ; see Grassmann and Oldenberg, 
RV. Noten, I, 371. 

I have followed Pischel in the interpretation of pada 
a ; but I do not feel certain that this is what the poet 
had in his mind. Regarding the simile however, compare 
7, 3, 6 : divd nd te tanyatdr eti sUsma^ and 4, 10, 4; 
prd te divd nd stanayanti sd§md^. 
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The comparison in c is, according to Pischel, 
concerned with one who, feeling thirsty in the heat, 
runs to procure some drink to quench his thirst. I am 
inclined to believe that it concerns one who flies for 
shelter from the heat ; compared, 16, 38; upa chdyam 
iva ghrmr dganma sarma ie vayam 1, 158, 3: upa 
vdm dvah sarandm gameyam siiro tiajma patdyadbhir 
evaih. 

In d, I interpret vdsu as ‘ light ’ and supply after a 
the word iatdna on the analogy of 6, 4, 6 : « suryo nd 
bhanumddbhir arkair dgne tatdntha rodasi vi bhdsa i 
citro nayat pdri idmdmsy akldh sod?a pdimann ausijo nd 
diyan. 

The reading ddm supdt7il is, though not unintel- 
ligible, suspicious ; for, as I have already observed above, 
the word pdti by itself (i. e., not accompanied by geni- 
tives) is not used in the RV as an epithet of any deity ; 
nor are Heaven and Earth described anywhere in the 
RV as ‘excellent husband and wife (treffliche Gaten).’ I 
would therefore emend ddth supdtni into ddmsupalni (i.e., 
ddmsu-pahti ; compare ddihsu-jutah, rdmsu-ji/ivah) and 
interpret pada d as ‘he extended Heaven and Earth, 
lords of greatness, with his light.’ ddmsupatnl— gxe&i 
lords or lords of greatness ; it is the equivalent of the 
epithet suddmsasa ihsi is applied to Heaven and Earth 
in 6, 70, 7 : urjam fto dyaus ca prthivi ca pmvatdm pita 
mata visvavidd suddthsasa and 1, 159, 1 : devebhir yd 
devdputre mddmsasd. Roth, too, in the PW, suggests the 
emendation ddmsupatni', he would however interpret 
this word as ‘einen wunderkraftigen Herrn habend.’ 
Oldenberg (ZDMG. 55, 290) suggests the emendation 
idit supdtni, tan being a verbal form {= iatdna) of the 
root tan. 

4, 19, 7 : pragruvo naihanvb nd vdkvd 

dhvasra apinvad yuvatir rfajnah j 
dhdnvdny djrdn aprnak irsdnati 
ddhog indrdfy. staryb ddmsupatnih II 
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Here Roth would retain the reading damsupafnih 
and interpret the word as ‘whose lord is wonderfully 
strong'; but against this Pischel (1. c., p. 102) urges 
that ‘ sterile women whose lord is wonderfully strong ’ 
are, though conceivable, hardly within the realm of 
probability. He would therefore emend dajhsiipatnih 
mio dam sup at nih and interpret pada d as ‘ es melkte 
Indra die unfruchtbaren (Kiihe), er machte die Frauen, 
die einen tuchtigen Gatten haben, schwanger’ d. h. 
“ Indra bewirkt, dass die unfruchtbaren Kiihe Milch 
geben, also fruchtbar werden, und dass die Frauen Kinder 
bekommen, ein Hauptwunsch des Inders.” Here too dam 
or dan is a verbal form of the root dams ‘ richten ’ and 
means ‘ er machte schwanger.’ The stanza signifies, 
according to him, “ Er fiillte an die seichten Fliisse die 
(dabei) wie Madchen (bei der Vergewaltigung) schrieen. 
Wiisten und Gefilde, die diirsteten, trankte er; Indra 
schaffte Milch den unfruchtbaren (Kiihen), er machte 
die Ehefrauen schwanger.” Geldner translates pada 
d ® as ‘ Indra melkte die Geltkiihe die einen tuchtigen 
Hausgemahl (in ihm) haben’ in his RV. Ueber, and 
therefore looks upon dam as the genitive of dam or dams 
meaning ‘house.’ Gi'assmann translates the pada as 
‘ Indra molk des Damon’s gelbe Kiihe ’ and Ludwig as 
‘er gewann milch von den [bisz dahin] unfruchtbaren 
gattinnen des wunder [tieres].’ 

Hillebrandt {Lieder des RV., p. 46) translates the 
stanza as : “ Er schwangerte die Madchen, die wie 
hervorbrechende Quellen tobten, er schwangerte die 
jungen, rechtschaffenen Frauen, welche verkuraraerten. 
Die diirstenden Triften und Felder sattigte er. Er 
verschaffte Milch den Unfruchtbaren, die einen wunder- 
kraftigen Gatten batten,” and observes : ‘‘ Die gewaltige, 

*The other tliree padas he has translated as ; “ Er schwangerte 
die Unvermahlten, die wie die Quellwasser glucksten, er 
sdiwangerte die sittsamen jungen Frauen, die schmachtenden. Er 
trSnkte die verdursteten Steppen und Ebenen.” 
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befriichtende Kraft Indra’s wird geschildert. Es wird 
immer iibersehen, dass es sich um eine Steigerung handelt. 
I. schvvangert 1. die agruvo, die unvermahlten, 2. die 
jungen Frauen, die aber dhvasra sind, 3. die, die 
unfruchtbar sind, obwohl sie einen kraftigen Mann haben. 
Unter dhvasrd sind die zu verstehen, die einen unfrucht- 
baren oder sie vernachlassigenden Mann haben. Die 
Bedeutung von ddmsu . . ist in deni Zusammenhang 
ganz klar: trotzdem die Frauen einen sehr kraftigen 
(jatten haben, bleiben sie unfruchtbar, und Indra hilft.” 

Similarly, it is the opinion of Grassmann and Ludwig 
(and of Geldner) also that the first two padas too of the 
stanza are concerned with Indra’s impregnation of 
maidens, and that tmdkanvdh in pada a is the upamdna 
and not the upameya. 

This opinion seems to me to be incorrect ; and I 
believe that the stanza as a whole refers to India’s 
release of the Waters or Rivers. P'or, on the one hand, 
nowhere else in the RV is Indra described as making 
maidens or married women fruitful. 6, 44, 21 : vf^dsi 
divo vr^abhdh prthivya vfsd sindhundm vr^adPdJi 
stiydnam 1 vhm ta indur vrsabha pipdya and other 
similar verses which describe him as ‘ bull of the earth, 
sky,’ etc., signify only that Indra is the chief person in 
the earth, sky, etc., (see Grassmann s. v. vr^aiha 8) 
and are parallel in that respect to 1, 59, 2 : murdha 
divo nabhir agnih prthivyaly \ 8,44, 16: agttdr murdha 
divdJp kakut pdtihi prthivya aydm and other similar verses 
that describe Agni as such. And, on the other hand, 
Indra is described in many RV verses as the liberator 
of the Waters or Rivers that had been confined by Vftra^ 
and as having made it easy for them to flow freely to the 
sea. Compare the passages cited by Hillebrandt in his 
Vcd. Myth' .y 3, 174-5; compare also 1,32,2: dhamt 
dhiffi pdrvate Hsriyandth tvd^tcismai vdjram svarydm 
iatak^a | vMra ivcc dken&vdfy sydndamand dnjaly samudrdm 



dva jagmttr dpah ; 2, 19, 3 : sd tnahvia iiidro dmo apdm 
pmtrayad aJAhacchd samiidrdm; 6, 30, 4: dhann dlnm 
parisdydimm arm 'vdsrjo ap6 dccha samndrdm ; 1, 130, 5 : 
tvdm vfthd nadyh indra sdriave 'echo, samndrdm asr/o 
rdthdn iva vajayatd rat /mi iva ; 6, 17, 12 ; d /esddo jud/n 
vitdm nadtndm pdristhifam asrja urmim apam | idmm 
dnu pravdta indra pdntlidm prdrdayo nicir apd^dh 
samudrdm. These Waters or Rivers, it is easy to 
understand, made fruitful all the lands they passed 
through on their way to the sea. Their water is hence 
called pdyas ‘ milk,’ in the RV, and the rivers themselves 
are described as overflowing with milk, pdyasd pinva- 
tndiidh, in 3, 33, 4 ; end vaydth pdyasd pinvatndiid dnu 
ydnim devd/ertam edrantih . . Icimyur lApro nadyh joha- 
viti and 7, 51, 4 : to, asmdbhyam pdyasd fAnvamdndh hvd 
devir adipada bliavantu sdrvd nadyh asimidd b/iavantu and 
as easy to milk, sudughah, in 7, 36, 6 : yah susvdyanta 
sudiigAdk sud/idra abhi svena pdyasd ptpydndh. 1, 33, 1 : 
gdveva Sub/trd mdtdrd rt/idni vipdt chutudri pdyasd javete 
describes the rivers Vipas and Sutudri as ‘running 
(overflowing) with milk like two milch-cows (hastening 
to their calves) 

These Waters are described as ddsdpatnih ‘ wives of 
the dasa,’ in 1, 32, 11: ddsdpatnir dliigopd ati^t/ian 
nirudd/id dpah panineva gavah, in 5, 30, 5 : vUvd ap6 
ajayad ddsdpatnih and also in 8, 96, 18 : tvdm ap6 ajayo 
ddsdpatnih. The dasa refferred to here is Vrtra, who, in 
8, 93, 2 : tdm indram vdjaydmasi maJil vrtraya hdntave 
is called ‘ great (strong).’ Hence the Waters or Rivers 
themselves are called vfsapatnih and vf^nah pdtnih 
‘wives of the strong one’ in 8, 15, 6: vf^apatnir apd 
jayd divd'dive and 5, 42, 12: vf^nah pdtnir nadyh 
vib/ivata?tdh \ and in 4, 17, 3: vdd/iid vrtrdm vdjrena 
mandasdndh sdrann dpo jdvasa /laidvr^niht the Waters, 
after the killing of Vrtra, are called /taidvr^mh ‘they 
whose strong husband had been killed.’ 

It is these Waters that are referred" to as ddmsu- 
patnih pada d of the above verse. I therefore translate 
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the verse as : “ He caused to swell the rivers that cried 
out like maidens, that were covered wnth dust, youthful, 
knowers of the law. He filled the thirsty plains and 
deserts ; Indra milked the sterile wives of the strong 
one (i. e. made fruit-bearing the wives of the strong 
one that had been sterile),” 

mbiianvah in a signifies ‘rivers’ as stated in the 
Nighantu, and denotes the Rivers that were liberated by 
Indra. I follow Pischel (l.c.) in looking upon itab/ianvhJj, 
as the upanuya and agruvah as the upamana. Regarding 
the separation of the particle n& from agruvah, compare 
Pischel’s observation in Ved. St,, 1, 6: steht auch 

sonst zuweilen nicht direkt hinter dem Worte, zu dem es 
gehort. So z. B. 5, 36, 2 : ruhat somo n6, p&rvatasya 
prsthS fiir ruhat somah prsth6 nd pdrvatasya. Auch hier 
war das Metrum die Ursache der Umstellung.” 

The epithets dhvasrdh, yuvatih and rtajndh should be 
construed with both naPhanvhh and agriivah. dkvasrd,'° 
I conceive, is a synonym of the cognate word dhusara 
‘dusty, covered with dust ; ’ and dhva<!rah denotes, in the 
case of the Rivers, that they are dusty, i.e., that their 
beds have little or no water and are for the most part 
covered with dust, i. e., that the rivers are dried up, and in 
the case of the agriivdh, that they are rajasvalak (and 
therefore fit for impregnation.) rtafhah denotes, in the 
case of the agruvah, that they knew the rtu ” or proper 
time for intercourse (see in this connection R. Schmidt’s 
Beitrdge zur indischen Erotik^ p. 285f., 295f.), and, in 

Roth, in the PW, explains this word as spritzend, stiebe7id ; 
missireuend so v. a. freigebig ; so also does Grassmann. Pischel, 
in Ved. St,, 2, 102, explains it as ‘ finster,’ ‘ verstimmt ’ ‘ missmutig,’ 
‘gloomy’ (but, as epithet of the Rivers, he interprets it as 
‘ wasserlos,’ ‘ seidit ’). As we have seen above, Geldner interprets 
it as ‘languishing’ and Hillebrandt as ‘a woman that (is sterile or 
has a husband who neglects her and) is pining away.’ 

’’ Compare 1, 164, 8 : matd pitdra/m rfd d bedhsja where too 
the word fid seems to be used in the sense of fiu. 
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the case of the Rivers, that they knew that, after the 
death of their husband Vrtra, they have become the 
property (wives) of his conqueror Indra. 

adhog ‘ milked,’ in d, signifies that Indra made the 
Waters (Rivers) bear fruit, that is, that he released them 
so that they may quench the thirst of the plains and 
make the land fruitful. Compare in this connection the 
words dh&nvany djraii aprnak irsdnan of pada c and 
pada b of AV. 6, 22, 3 that is cited below ; compare also 
what has been said above about p&yas. The Waters 
(Rivers) are called sfaryuh because, when confined by 
Vrtra, they were pent up in the mountains and could not 
reach the plains and make them fruitful. 

Regarding the simile agrPivo nd vdkvah, compare 
pada c of TS. 3, 1, 11, 7-8 : udaprdto marutas tan iyarta 
vfshth yi viive mardto jundnti | kroidti gdrdd kanyhva 
tuiind peruih tunjdnd pdtyeva jdya and AV. 6, 22, 8 : 
udaprdto marutas tail iyarta vr^tir yd viSvd nivdtas 
prndti \ djati gldhd kanyhva tunnd < drum tunddna 
pdtyeva jdya. The latter stanza is plainly corrupt (see 
Whitney, AV: Trans.) while the meaning of the 
former too is not clear. There is no doubt however 
that in both verses the Maruts are entreated to send 
down rain ; that is to say, the situation is much the same 
as that referred to in RV 4, 19, 7. According to pada c 
of the TS verse, this rain ‘ roars, i. e., cries, like a . . 
maiden that is pricked ’ ; and the expression krdSdti 
kanyhva tunnd in it is exactly equivalent to the expression 
agriivo nd vdkvdh of the RV verse. 

The word ddthsu that is employed in this verse 
(4, 19, 7) and, in my opinion, in 6, 3, 7 also explained 
above, is derived from the above-mentioned root dams 
‘ to be strong ’ by the addition of the suffix su ; compare 

^^garda'm. this pada is obscure. Pischel (Ved, Si., 1, 8S) 
says that it denotes ‘geil,’ but I am not convinced that this 
interpretation is correct. 
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daksu from dah ‘ to burn ’ and maksu from mah ‘ to be 
great (strong, vigourous, etc.)’. It is explained variously 
by Sayana as dantair asvaih (in 1 , 1 22, 1 0), dante^u madhye 
(in 1, 141, 4) and as damsesu karmavatsu 1 yad va grhana- 
maitat | atitya-lopaS c/iaiida<!a/i\gr/iavad axchadakesu • . yad 
vd daihsu ydfia-grhesu devayajane^u (in 1 , 1 34, 4). Roth and 
Grassmann interpret it as ‘ wunderkraftig, auf wunder- 
bare Weise, erstaunlich,’ while Geldner, in his RV. Ueber.'' 
(I, 170, 179) has declared that the word is obscure and 
that the meaning ' in the house ’ does not suit. Pischel, in 
Ved.St.,1, 103, has explained this word as ‘machtig,’ 
i. e , mighty, great, powerful ; and there is no doubt that 
this interpretation is correct, for, as observed above, 
it is derived from the root dams ‘ to be strong.’ The 
word therefore signifies primarily ‘ strong, great, mighty, 
powerful,’ and secondarily, ‘ swift, quick, rapid.’ Regard- 
ing the transition of meaning, compare Ved. St., 1, 16; 
96f. ; compare also the- above-cited word maksu which 
signifies primarily ‘ great, powerful ’ and secondarily (and 
most frequently) ‘ quick, swift, rapid.’ 

ddmsu seems, like mak?ii, to be an indeclinable, and 
occurs in the following three verses also of the RV : 

1, 122, 10 : sa vradhato ndkuso ddmsu/utaJp 
sdrd/iastaro nardm giirtdsravdh | 
lAsr^tardtir ydti bdlhasftvd 
visvdsu prtsu sddam ic churah II 
“ He is more swiftly-speeding, stronger, than the 
powerful Nahus ; his fame is praised by men. Giving 
away gifts, he, the swift-goer, goes in all fights, always a 
hero.” ^wi^tl\ -speeding or ‘in gewaltiger 

Eite ’ (Pischel ; Ved. Si., 2, 103); it is an equivalent of 
the word bdlhasftvd that occurs in pada c, and means 
‘irresistible; difficult to check.’ sdh in a refers to the 
pereon who worships Mitra and Varuna who are the 
deities of this verse (see Sayana’s commentary); and 
ddmsujutah even without the suffix tara, seems to have 
the meaning of a comparative here. Or should we 
construe the suffix tara of sardhastara with dddtsu/uia also ? 
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Geldner, in RV. Ueber., I, 353, has pointed out the 
similarity of 6, 24, 8 : iia vllave n&mate na sthiraya nd 
sdrdhate ddsyujutaya stavan | djrd indrasya girdyas cid 
rsva gambhlri cid bhavatt gadhdm asmai with this verse. 
The words ddmsujuta and ddsyujuta in these two verses 
seem clearly to be parallel to each other. Similarly, as 
we have observed above, the word ddmsupatniJ} in 4, 19, 7 
is parallel to the word ddsdpatnlh in 1, 32, 11. Is it 
possible then that the words ddsa and dasyu are derived 
from the same root dams ‘ to be strong ’ from which 
ddmsu is derived, with loss of the nasal as in the 
cognate words dasma and dasra ? 

1, 134, 4: tubhyam usdsdk iucayah pardvdti 

bhadrd vdstrd tanvate ddmsu rasmtsu 
cttrd ndvye?u rasmisu 1 
tubhyam dhenuh sabardughd 
viSvd vdsuni dohate | 
djanayo maruto vaksdttdbhyo 
dtvd a vaksdnabhydlp || 

“ For thee (O Vayu], the bright Dawns weave 
beautiful garments (i.e., make beautiful ornaments) in the 
swift rays, marvellous (garments) in the new rays For 
thee does the milch-cow Sabardugha milk all riches. 
Thou hast engendered the Maruts from the wombs, from 
the wombs of Heaven."’ Regarding the epithet ddmsu 
‘ swift ’ applied to rasmtsu, compare 1, 63, 1: girdyalj, 

. . . bhiya drlhasa}}, kirdnd naijan ‘ the firm mountains 
through fear, moved (as swiftly) as rays,’ and 9, 69, 6 : 
suryasyeva rasmdyo drdvayitndvah ‘ speeding swiftly like 
the rays of the sun.’ Or, should we interpret ddmsu 
radmi^u as ‘ bright rays ? ’ Regarding the transition of 
meaning from ‘ strong, swift ’ to ‘bright,’ see Ved. St,, 
1, 96f. 

Sabardughk (literally, ‘ Amrta-milker ’ according to 
Sayana) is a cow that milks all desired things and is 
therefore a prototype of the Kamadhenu of the later 
Pura^as and Epics. 
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1, 141, 4 . pra yat ptltih paraman niyate pary 
a prk§ud/to virudho ddmsu rohati | 
ubha ydd asya janu^dm ydd invata 
M id ydvistho abhavad ghnm sucih j| 

“ When he (sc. Agni) is brought down from the 
highest father, he quickly climbs the . . plants. When 
the two promote his birth, he, the youngest, glowed with 
heat.” 

‘ The highest father,’ mentioned in a is perhaps 
Dyaus or Heaven; see Geldner’s RV. Ueber., I, 179. 
pra+ni however is a technical term used in the iSrauta- 
sutras for the transportation of fire from the Ahavaniya- 
hearth to the Uttaravedi (see Caland-Henry, L'Agni- 
stoma, p. 78); and hence Sayapa understands paramat 
pit'dh as referring to this Ahavaniya fire which thereafter 
comes to be known as the Garhapatya fire, prk^udkah is 
a hap. leg. whose meaning is not known; it signifies 
perhaps ‘ strength-giving ’. The ‘ two ’ mentioned in pada 
c are, in all probability, the two aranis. ddmsu= vigorously, 
swiftly ; and ddmsu a rohati refers perhaps to the rapid 
spread of Agni when consuming the plants ; compare in 
this connection the expression avartrd o^adhi^u in 6, 12, 3 
explained above (p. 112). 


§ 8 

pfthak 

This is a word well-known in later literature where 
it has the meaning iidm, ‘ diversely, variously, separately, 
individually, in different ways ’ ; and it has been assumed 
by the commentators, Indian as well as European, that 
this is the meaning in the Veda also. This assumption is 
indeed correct as regards, 1, 131, 2; 1, 157, 1, and some 
other verses ; but it is otherwise with regard to 10, 91, 7 : 
vatopadhuta isiio vdsSn dnu ydd dnizd vivisad 

vifi^^kase j a te yatante rathyb ydtha pfthak Sdrdhamsy 
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a^ne aj&rani dhak^atah \ 9, 86, 2: pro, te mada^o 
madirasa asdvo ' srk^ata rdthyaso ydtha pfthak j dhenur 
na vatsam payasab/ii va/yhiam iiidram indavo madhumauta 
unndyah ; and 10, 142, 4 : ydd udvdto nivdto yasi bdpsat 
pythag e§i pragard/nniva send j yadd te vdto anuvaii 
soar vdpteva smdsru vapasi prd bhuma all which verses 
contain similes with prthak as the tertmm comparationis. 
In 10, 142, 4 it is said that Agni goes, prthak, like a 
swift missile ; in 10, 91, 7, that the flames of Agni 
press forward, prthak, like the horses of a chariot ; and 
in 9, 86, 2, that the swift gladdening streams of Soma 
rush forward, prthak, like the horses of a chariot. 
It is obvious that the meaning ‘ diversely, variously, 
separately, in different ways’, is inappropriate here ; for 
the horses of a chariot can not be said to press forward 
‘ diversely ’ or ‘in different ways.’ On the contrary, 
it is their community of action and community of 
goal that is the point of comparison elsewhere in 
the RV. Compare, for instance, 3, 33, 2 : dccha 
samudrdm rathylva ydthalj, ‘you, Vipat and Sutudri, 
go to the sea (together) like the two horses of a 
chariot ’ (comp, anya vdm anyam dpy eti subhre in the 
same verse and samandm yonim dnu samcdranti in the 
next verse ) ; 2, 39, 3 : aruancd ydtam rat/iykva sakrd 

‘ come, O ye two mighty (Asvins) towards us (together) 
like the two horses of a chariot’ (comp. 10, 106, 1: 
sadhruind ydtave prhn ajigdh) ; and 3, 36, 6 : dpdh 
samudrdm rathylva jagmuh ‘ the waters went (together) 
to the sea like the two horses of a chariot’ (comp. 
5, 60, 3 : dpa iva sadhrydnco dhavadhve). Compare also 
the epithet sahavciJidlp, drawing together, used of the 
horses which draw the chariot of Brhaspati in 7, 97, 6 : 
tdm sag mdso aru?dso dsvd brhaspdtim sakavaho vakanti | 
sdhas ad ydsya mlaval sadhdstham ndbho nd rUpdm 
aru^dm vdsdsidh. prythak therefore cannot mean ‘ diver- 
sely,’ ‘ variously,’ ‘ separately,’ ‘ in different ways,’ here ; 
it must have some other signification that can yield good 
sense in these passages. 

18 
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What this other signification is, can be determined 
from these passages themselves. As we have seen, 
prthag-^ama 7 ia is a common characteristic of Agni, of 
Agni’s flames, of the horses of a chariot, and of a swift 
missile— that is, of a weapon that has been hurled against 
the foe. If we find out therefore from other passages of 
the RV an answer to the question ‘ What attribute is it 
that is characteristic of the movement of the above-named 
things?’, we shall in all likelihood have found out the 
meaning of prthak in these passages. 

The answer to the above question is not difficult to 
find ; for, the only attribute that characterises commonly 
the movement of Agni, Agni’s flames, etc., is ‘ swiftness,’ 

‘ rapidity,’ ‘ quickness,’ ‘ impetuousness,’ etc. Compare 
respectively the following passages : (a) 3, 26, 2 ; 

iubPrdm agnim dvase havdmahe . . . dtithim 
ra^^husyddam ‘ we invoke him for protection, Agni, the 
bright, the swift-moving, the guest’; 10, 6, 4: devaii 
dcchd rai^fiiipdhd jigdtt ‘ he (Agni), the swift-mover, goes 
to the gods’; 1,140, 9: ttivigribhih sdtvaAInr ydti vi 
jrdydh ‘he moves swiftly with his much-devouring 
flames’; 1, 79, 1: dhir dhunir vata iva dhrdjimdti 
‘(Agni) swift (like) Ahi, flying like the wind ’ ; 4, 4, 4 : 
prdii spdJo vi srja iurnitamah ‘ send forth thy spies, 
(O Agni,) thou that art the swiftest’ ; (b) 4, 4, 2 : /dva 
bPramasa dSuya patanh ‘ thy flames go swiftly ' ; 6, 66, 10 : 
ir^u-cydvaso juhvb nagnih ‘moving swiftly like the 
tongues {Le., flames) of Agni ’ ; 9, 22, 2 : agndr iva 
blirama vfthd ‘ impetuous like the flames of Agni ’ ; 
4, 6, 10: tvcsasoagw arcdyas cdranti Syenasondduvasdat&so 
drthaut ‘ thy bright flames, O Agni, move (swiftly) like 
hawks coursing to their goal ’ ; 4, 6, S : drdvanly asya 
vdjino ltd sdkah ‘ his flames run like racing horses ’ ; (^) 
1, 148, 3 : dsvaso nd rathyb rdraPd^h ‘ Coursing like the 
horses of a chariot ’ ; 10,119,3 : idiimapitaayamsaiardl/iam 
dsva ivakdva^ ‘ the streams (of Soma) drunk (by me) have 
roused me (as quickly) as swift horses (draw) a chariot ' 
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(cf. preceding verse, pra vata iva dodliata lui im pi/a 
ayafh'<afa ) ; 4, 1, 3 : sdkhc sakhayam abhy a z'avr/fvaiii/ii 
7/d cakru/h rdthyeva rd/hhyd ‘ carrj’ the friend to u<5, 
O friend, with speed, as the two horses of a chariot roll the 
swift wheel ’ ; 2,4,6: vet/' i/d pat/id I'dthycva svdi/it 

‘ who, (Agni,) rushed forth (as swiftly) as water on its 
path, as the two horses of a chariot ’ ; {d) 9, 69, 6 : 
su/’yasyeva rasmdyo dra/'ayiii/dvo n/atsa/'dsah prasupah 
sdkd//i irate ‘ the torpid (?), intoxicating (streams of Soma) 
move together, swift like the rays of the sun ’ ; 9, 69, 7 : 
siiidkor tva pravaid ni/n/id dsavo vfsacyutd n/ddaso gdtu/// 
dsata ‘ the streams of Soma, falling from (the hands of) 
the priest proceed on their way, switt like the currents of 
a river down an incline ’ ; 9, 86, 1 : prd ta dsavah 
pavamd/ta dhijdvo mdda ar^a/iti ragimja iva tnidnd ‘ thy 
swift, thought-inspiring, intoxicating streams, O Pava- 
mana, rush forward of themselves like horses born of 
fleet (sires and dams)’ ; 1, 5, 7 : « tvd viSantv dsavah 
sdmdsa mdi'a girvaiiah ‘ let the swift streams of Soma 
enter into you, O Indra fond of praise ' ; 9, 22, 1 : 
ete sd/Mdsa aJdvo rdtha iva prd vd/irnh | sdrgah srstd 
e/J/esata ‘ these swift streams of Soma have moved (as 
swiftly) as racing chariots, (as) horses unloosed’; {c) 1, 
143, 5 : nd yd vdraya n/arutdn/ iva svandh sh/eva sr^ta 
divya ydthdsdmh ‘ that, like the rush of the Maruts, like 
a missile sent on its way, like the thunderbolt of heaven, 
can not be stopped ’ ; 6, 6, 5 : ddha jihva pdpatiti prd 
vfpw oosuyudf/o 1 /asdnih srjdna ‘ then speeds the flame 
of the bull {sc. Agni) like the missile hurled by the 
fighter for cows ’ ; 1, 116, 1: yav drbhagdya vimddaya 
jdyam senajdvd nyukdtd rdthena ‘ who (two) brought a 
wife to the young Vimada in a chariot that is as swift as 
a missile.’ 

prtkak therefore signifies in 10, 91, 7 and similar 
verses ‘ swiftly ’, ‘ rapidly ’, ‘ quickly,’ ‘ impetuously,’ etc., 
a meaning which suits the context. It has this meaning in 
the following passages : 
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2, 17, 3 : ddhakrmh prathamdm vtryhh mahad 

yad asydgre bralimand susmam ai7'ayah | 

rathesthena haiyusvena mcyuiah 

pro, jif'dyah sisrafe sad/iryhk pfthak || 

“ Then didst thou, (O Brhaspati) perform (thy) first 
valiant deed when thou, before this (Indra), didst shatter 
the powerful (Vala) with thy spell. The swift (Waters) 
released by (Indra), who was in his chariot (and) who 
has tawny horses, rush forward together impetuously.” 

There are some difficulties in the first half of this 
verse. The release of the Waters mentioned in the 
second half-verse indicates that the valiant deed {/nakdd 
vlryhm) of the first half-verse refers to the overthrow of 
the demon that had imprisoned them; compare 2, 22, 1 : 
sd im inamdda mdhi kdrma kdrtave maham urum sainam 
sascad devd devdm satydm wdram satyd induh ; 2, 24, 14 : 
brdhmanas pdter abhavad yathavasdm satyd manyur mdhi 
kdrmd kari^yatdh where also the phrase mdhi kdrma 
refers to such overthrow ; cf. also 3, 33, 7 : pravdcyaih 
satvadhd viryhm tdd indrasya kdrma ydd dhim vivrscdt | 
vi vdjrena parisddo jaghdnayajin apoyariam icchdmdnah. 
I therefore take sdsma as referring to the demon that 
imprisoned the Waters, and airayah in the sense of 
shattering, destroying — a sense which the word has in 
the preceding verse but one, visvd ydd goird sdhasd 
pdrivrta mdde sdmasya drmhitdny airayat. The mention 
of brdhman as the instrument used for shattering shows 
(comp. 2, 24, 3 dd go, ajad dbhinad brdhmand valdm) 
that the first half-verse is addressed to Brhaspati who is 
known as brahmanas pati or ‘ lord of spells.’ It is indeed 
possible to interpret, as Olden berg has iii fact done 
{RV. Notm I, p. 201), the first half-verse also as being 
addressed to Indra. But this seems to me however to be 
a somewhat forced interpretation, and I prefer to regard 
this verse as belonging to the type of verses {cf. 1, 62, 4) 
whose two halves refer to Indra and Brhaspati respectively, 
and to interpret it as. above. 
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The word asya in the second pada seems to refer to 
Indra and the words asya ayyre to be equivalent to asya 
ptirah. Brhaspati is, as we know from 2, 24, 9 and the 
Yajus texts (TS. 6, 4, 10 ; MS. 4, 6, 3 ; KS. 27, 8) the 
purohita of the gods {devah) and therefore of their chief, 
Indra, also. Now, the chief function of the king’s 
purohita is, as laid down by Indian writers, the removal, 
by means of magical spells, of all evils whether caused by 
human or by extrahuman agency. These writers there- 
fore lay particular stress on the necessity of having as 
purohita one that is well-versed in Atharvanic spells ; 
see, for instance, Kautilya’s Arthasastra 1, 8, 5 (p. 15): 
ptirohitam uditoditakulasilam sadaiige vede daive nimitte 
dandamiyath ca abhivinitam, dpaddm daivamdnusindm 
atharvabhir updyais ca pratikartaram kurvita ; Maha- 
bharata 12, 73, 30-31 : bhdrgavdhgirasmkvede krtavidyah 
sadangavil !l yajnakarmavidhijnas tu vidhijnah pamUkem 
ca I astadasavikalpdiidm vidhijnah sdntikarmandin || 
sarvarogavihmas ca samyuiak samyatendriydh | {purohitah 
kdryah) ; Yajnavalkyasmrti 1, 313 : ptirohiiath prakurvlta 
daivajham nditodiiam i dandanityam ca kusalam athar- 
vdhgirase tathd\ see also ch, II of the Brhatsamhita. An 
efficient purohita therefore was able to destroy all evils 
and enemies that threatened the king ; compare the 
following slokas : ’ tipapannam nanu sivam saptasv ahge^u 
yasya me \ daivindm mdiitistnam ca pratikartd tvam 
dpaddm 1160|| tava mantrakrto mantrair durd,t praba- 
mitdribhih j pratyddibyanta iva me drstalaksyabhidah bardh 
addressed by king Dillpa to his purohita Vasistha in the 
Raghuvaihsa (I. 60, 61). In the light of these passages 
we can now understand better the role played by 
Brhaspati in the incidents referred to by the RV. The 

* It is likewise useful to compare the preceding iloka also : 
athatharvanidh£s tasya vijitaripurah purah I 
arihyavi artJiapaiir vcUam adade vadaiam varitlf l|S9l1 

Note also the dose agreement in word as well as in meaning 
of .tlroe verses with the pass^e from Kau^ilya given above. 
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chant or shout {arka, brahman, rava, virava, kranda, 
stanita, etc.) with which he destroyed the demon and set 
free the cows and waters (see Bergaigne I, 302 ; Boyer, 
J.A., 1906, I, p. 401f¥.) repre.sents the magical spell or 
mantra which he, as purohita, used in favour of his 
patron Indra against his foes. His comparison too, with 
a ‘lion roaring in his den’ in 10, 67, 9 {simhdm tva na- 
nadataih sadhasthc) is one that is pregnant with meaning. 
The lion, it is believed, kills other animals by its mere 
roar; compare the Jataka stories No. 152^ and 241® 
and the following sentences in Muller’s translation of the 
first six stories of the Pisdcaprakaranam which is 
without doubt derived from an Indian original (ZDMG., 
48, pp. 198 ff.) : 

(Pages 205, 206) “Jener Lowen-Kdnig besass 
ungeheure Starke. Er pflegte in den Wald zu gehen and 
die Thiere durch sein Gebriill zu tddten ” ; 

(Page 206) “ Denn jener Lbwen-Konig pflegt, wenn 
er sein Gebriill ausgestossen hat, und irgend ein Thier 
gestorben ist ” ; 

(Page 216) “Da w’ard der Lowen-Kdnig, der 
Grossvater jener Prinzessin, zornig. Er stiess ein Gebriill 
aus, da starben Sangvathan [a jackal-king] und sein 
gesammtes Gefolge ; 

and as a purohita performs his sdnlika, paustika 
and dbhicdrika ceremonies in his yagasdld, and as the 
mantras used therein kill the enemies even though 
they be afar, the comparison of these mantras with 

^Slho .... iikkk'atttiM stfiayiadaM nadi, Paihaviya saddhini 
dkasam ekaninnadaM ahosi. Sigdlassa phalikagiihaya mpa?inass 
eva bhitatasitassa hadayam phaii. So taWieva jjvitakkhayani 
pdpuni. (p. S) 

^Siko .... iikkhaiiuM appaiivaiiiyaM slhanS.daM nadi .... 
ie pi kailkt sikanddani sutvd maranabhayatajjita anna 7 nannar>i 
ovijjhitva taith ’ eva jivitakkkayaM pdpmithsti. Thapetva sike 
sesapi migasiikaradayo sasabilalapariyosana sabbe caluppadd taith 
’eva jivitakhayain pdpunimm • . , . Dvadasayojaiiiko mapiearasi 
ahosi. (p. 245) 




prtliak 


143 


the roar of a lion, and of the purohita Brhaspati 
with a lion roaring in his den is singularly felicitous. 
Another figure of speech compares these rites and 
ceremonies which he performs to a ratha or war-chariot, 
in 2, 23, 3, which represents Brhaspati as mounted on 
the chariot of rite {rtasya ratliam) which destroys enemies, 
slays demons, shatters the stony enclosure imprisoning 
the cows and wins the light. 

Sayana, who as usual takes prthak to mean ‘in 
different ways,’ has ingeniously attempted to explain 
away the consequent contradiction here between sadhryhk 
and prthak by saying that the ‘going in different ways’ 
was caused by fear — vicyiitah svasthanac cyaviiah santah 
sadhryak sadhriciJiah paras parasamgatah prthak bhitya 
viynktah santah prasisrate prakarscm dlidvanti. It is 
however the nature of Waters to flow together ; compare 
4, 47, 2 : yuvaih hi yantindavo nimnam apo iid sadhryak ; 
and 5, 60, 3: dpa iva sadhryahco dhavadhve] and the 
Waters (or Rivers) released by Indra are in many places 
said to have moved swiftly forward ; cf. 1, 32, 2 : rdsra iva 
dhendvah syandamdnd dhjah samndrdm dva jagmur apah 
‘ running, like lowing cows (to their calves), the waters 
went straight to the sea ’ ; 1, 130, 5 : tvdm vfthd nadya 
indra sartave 'echo, samudrdm asi jo rdthdii iva vdjayato 
rdthdii iva ‘ thou hast released the rivers, O Indra, to run to 
the sea impetuously like chariots, like racing chariots ‘ ; 
2, 15, 3: vdjrena kPidny atrnan nadinam j vrthdsrjat 
pathibhir dirghaydthaih ‘ with the Vajra he bored openings 
for the rivers and let them loose (to flow) in long-extended 
paths’; 4, 17, 3: vddhld vrtrdm vdfrciia mandasmali 
sdrann dpo jdvasa hatdvr^nih ‘exulting he killed Vrtra 
with the Vajra : the wafers, w'hose lord was killed, 
rushed forth swiftly and specially, 10, 111, 9-10: 
srjdh sittdhuiir dhhm. pagrasfidii ad id etalj, prd viviji-e 
javhta j mumuk^dmana utd ya . mumuerd 'dkdd eta nd 
ramaiite nitiktdh j sadhrtcih niidhum usattr ivayan 
‘ thbu didst deliver the Rivers svrallowed by the dragon , 
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and these sped forth swiftly — those desiring to be free as 
well as those that were freed ; the swift ones do not 
stop ; like loving (wives) they went to the sea together.’ 
It should be noted that both the ideas of ‘going 
together ’ and ‘ going swiftly ’ are given expression to in 
this last-quoted passage. 

8, 100, 7 : pro, nun dm dhavata ppthaii 
ndhd yd vo avdvarit | 
ni vrtrdsya mdrmani 
vdjram indro apipatat II 

“ Run forth now swiftly ; he is not now who had 
detained you. Indra has hit Vrtra in his vital parts with 
the Vajia.” This is, as is evident, an address to the 
Waters. 

3, 56, 4 : abhtka dsdm padavir abodhy 
adityanam ahve earn nama ! 
apas cid asmd aramanta devth 
prtliag vrdjantih pdrt §tm avrnjan || 

The meaning of this verse is not quite clear; 

I translate tentatively : “ Their leader became known in 
the fight ; I have invoked the sweet name of the Adityas. 
Even the immortal Waters stopped for him; moving 
swiftly, they left (him).” With regard to the third pada, 
compare 2, 30, 1 : indrayahighnd nd ramanta apaly. The 
fourth pada seems to refer to the same situation as 7, 21, 3 : 
ivdm indra srdvitava apdly kaJp pdri^^hitd dhind Sura 
purvth I tvdd vavakre rathyb nd dhdna rijante lAsvd 
krtrimdni bhUa and 4, 22, 6: ddfidha ivdd vr^amam 
bhiydnak prd siudhavo jdvasa cakramanta. 

2, 24, 14: brdkma^^ pdter abhavad yathavasdih 
scUyd mnnyur mdhi kdrmd karisyatdh | 
yd ga dd djat sd divd vi edbhajan 
maJiiva rtlily sdvasdsarat pfthak || 

“The powerful spell of Brahmanaspati who was 
engaged in a great work had its own way acted as 
desired) ; (he) who drove forth the cows gave it to 
heaven; (the herd of cows) like a great current went 
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forward impetuously with strong force.” ‘ The great 
work ’ refers, as I have said above, to the overthrowing of 
the demon that has imprisoned the waters and cows. 
The iva in the fourth pada, though apparently an upama- 
vacaka, seems really to be used in the sense of ca, that 
is, as a samuccaya-vdcaka with the force of ‘and’; for 
Brhaspati sets free, not only cows, but the waters also. 
Compare 2, 23, 18 : tdva sriye vy ajthita parvaio gdvdm 
got ram I'ld asrjo ydd ahgirah 1 indrena ytija tdmasa 
pdrivrtam bfhaspate ntr apam atibjo antatdm ; see also 
6, 73, 3 ; 2. 24, 73-4. 

9, 86, 2 : prd te mddaso madirdi.a dsdvo' 

'srk^ata rdthydso ydtlid pfthak | 
dheniir nd vatsdm pdyasdbki vajrinam 
indram indavo mddhumanta urmdyah 1| 

‘‘ Thy swift, gladdening streams (O Soma), ran forth 
impetuously like the horses of a chariot. The sweet- 
bearing streams (have run) towards Indra, the Vajra- 
bearer, as a cow with milk runs to its calf.” 

10, 44, 6 : pHhak pray an prathama devdhutayo 

'kritvala travasyam dtt§idrd \ 
nd ye Sekdr ya/niydm ndvam druham 
irmaivd te ny dvisanta kipayak II 
This verse is somew'hat obscure. I translate, follow- 
ing Yaska {Nirukta, 5, 25, 1): “ The first invokers of the 
gods sped forth swiftly and performed famous (deeds) 
difficult to surpass ; the wicked people who were unable 
to get upon the ship of sacrifice, stayed here only.” 

10, 91, 7 : vdtopadkuta i?it6 vdsaii dim 

tr?u ydd amid vevi^ad vlti^^hase | 
d te yaiante raihyb ydtlid pfthak 
sdrd/idmsy ague ajdrdni dhdksatah || 

“ When thou, O Agni, being fanned by the wind, 
extendest thyself rapidly, following thy desires, and 
reachest forth eagerly after food, the unaging flames of 
thee, that art burning, move forward swiftly like the 
horses of a chariot.” 


19 
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10, 142, 4 : yad iidvdlo nivdlo ydsi bap>>at 

pylhas; esi pragardhinwa iend I 
yada te vato aim vali soar 
vapteva smasru vapasi pro, bhuma || 

“ When thou goest, devouring, over ups and downs, 
thou inovest as quickly as a swift missile. \iVhen the 
wind is blowing behind thy flame, thou shavest the earth 
as a barber the moustache.” pragard/nnl (meaning, 
literally, ‘ greedy ’)= swift here ; compare the similar use 
of the words grd/inu and gfdhyaniam in 1, 70, 11^ 
sad/nir nd grd/muh ‘ swift like an excellent (horse)’ and 
4, 38, 5 : padbhir gpdhyantam medhayuth nd surarn 
' speeding with a will, like a valiant soldier in battle 
Regarding the transition of meaning from ‘ greedy ’ to 
‘swift,’ compare the analogous words irsu ‘thirsty, 
swift ’ and talrsand ‘ thirsting, swift-moving ’ in 6, 66, 10 
cited above and 2, 4, 6 : d yd vdnd idtr^dno nd bhati var 
nd pathd rdthyeva svdnlt. Compare also in this connection 
1, 143, 5 and other verses cited above (p. 139) about the 
swiftness of the missile and the expressions ‘ swift as 
an arrow ; quick as a dart ; pfeil-schnell ’ and other 
similar ones in English and German. 

10, 101, 4 : sei'd ynnjanti kavdyo 

yiigd vi ianvate pfthak | 
d/iira devi^u sumnaya 1| 

‘‘ 1 he wise put the ploughs together ; the clever, 
desiring the grace of the gods, quickly make ready 
the )okes.” 

AV. 11, 5, 13 : agnau surye candrdinasi mdiarisvan 

brahmaedry dpsu samid/mm a dadhdti | 
tasdni archhsi pfUtag ab/ire caranli 
tasdin djyam pdru^o var^dm apah I! 

‘‘ In the fire, in the sun, in the moon, in Matari§van, 
in the waters, the Vedic student puts fuel. Their gleams 
go quickly to the cloud ; their sacrificial butter iS -me^n, 



pHhak 


147 


rain, waters.” Compare Manusmrti III, 76; a<^irai! 
prasiahutih samyag Miiyam upalisU.aic j adiiyaj jayafc 
vrslir vrsfer annam iatah prajah. 

AV. 7, 45, 2 : afyner ivasyadahatodavnsya dalialah pythak j 
etam ei&syersyam udnapivn iva samaya {j 

“ Extinguish, as (one does) fire with water, this 
man’s jealousy which is burning impetuously (/.r., fiercely) 
like fire, like forest-fire.” 

AV. 4, 15, 2 : shn iksayantu iavisah sudanavo 
' pmh rasa osadliibhih sa'cauiam { 
varsasya sarga maJiayaniu bhianim 
pri/iag jayaniam osadhayo vih'arupah || 

“ Let the strong liberal ones {sc. the Maruts) cause 
to behold together ; let the juices of the waters attach 
them.selves to the herbs ; let downpours of rain glorify 
the earth ; let herbs of all forms be born quickly.” 

AV. 4, 15, 3 : iksayasva ^ayaio nabimhsy 

apam vegasah pf/kag iid vijaitlam j 
zm'sdsya sdrgd mahayantu bhtimim 
prf/iag jdyaiitdm osadhayo visvdrupah || 

“ Do thou make the singers behold the clouds 
together ; let the swift streams of water rush out rapidly ; 
let downpours of rain glorify the earth ; let herbs of all 
forms be born quickly.” 

Whitney in his Translation (p. 172) renders prthak 
in these passages as ‘ here and there ; ’ and gives a note, 
after verse 4, that "'prthak^ lit. ‘severally, separately’ is 
used in these verses rather in the sense of ‘ all about, 
everywhere’. ” It seems to me that it is preferable to 
accept here (for verses 2 and 3) the meaning, ‘quickly, 
rapidly’ established for prthak above, and that this 
makes it unnecessary to suggest a third meaning, ‘ all 
about, everywhere,’ for it. With regard to verse 4, the 
meaning nmd, ‘ severally,’ may be considered to suit well 
here and also in AV. 3, 19, 6 and 5, 20, 7, where, too, the 
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words pr//ia/cznA g/iosn (in 5, 20, 7 its synonym d/wanayah) 
occur. A better sense, however, is yielded by these 
pa.ssages if we interpret prthak here as ‘strong’, a 
meaning which is a development from that of ‘ rapid, 
quick, impetuous ’ ; see Vcdischc Studien I, p. 47 and 97 
for numerous examples of such development. I would 
therefore translate these verses as follows : 

AV. 4, 15, 4 : ganas ivopa gayanfu manttah 
parjanyn g/iostnah prthak | 
sarga varsdsya vdr^ato 
vdrsavtu prthivhn dun || 

“ Let the troops of Maruts that shout strongly sing 
to thee, O Parjanya ; let gushes of raining rain lain 
along the earth.” Shouting strongly is a characteristic of 
the Maruts that is frequently mentioned in the RV ; 
compare for instance 1, 64, 8: simha iva ndnadati 
prdce/asah', 1, 85, 2 : drcanto arkdm jandyanta indriydm 
ddhi sriyo dadhire pfsnimdtarah \ 5, 54, 12: svdra7tii 
ghosam viiatam rtdydvah ; compare also, 1, 169, 7 ; 
3, 26, 5, and Bergaigne II, 373. 

AV. 3, 19, 6 : ud dhdrsanldm nurQ/iai'an vdjindny 
ud virdnam jdyaiam eiu ghdsah i 
prthag ghdsd ululdyah 
ketumdnta dd iratam | 
deva indrajye^thd maruio yantu sdnayd 1| 

“ Let their energies be excited, O bounteous one ; 
let the shout of the conquering heroes arise ; let strong 
shouts and clear jubilant cries go up ; let the divine 
Maruts with Indra as chief go with the army./ To 
prthag ghdsah in this verse corresponds dywnan ghdsah 
in 10, 84, 4 . dyumdntam ghdsam vijayaya krinnahe, 

AV. 5, 20, 7 : antardmd ndbhasi ghdso astu 

prthak te dkvdnayo yantu stbham ! 
abM kranda standyotpdpdnah 
slokakfn miiraiurydya svardH II 
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“ Let theie be noise between these two firmaments ; 
let thy sounds go swift and strong ; roar (at them), 
thunder, truculent, resounding unto the victory of dur 
friends, a good partizan.” The last half-verse is unintel- 
jigible to me and I have therefore repeated here the 
translation of Whitney. 

pfthak has the sense of uma in the other RV 
passages where it occurs, namely, in 1, 131, 2 ; 1, 157, 1 ; 
8, 43, 18 and 8, 43, 29. 

1, 131, 2 : visvesu In tva savanestt timjate 

samau&m ekatti vrsamanyavah pHhak 
svhh sdjtisyavah pftkak | 
i&m tvd navam iid parsdntm 
iusdsya d/mri dhlmahi | 
indram nd yajnais citdyanta dydvdh 
sidmebhir indram dydvah || 

“(They) call urgently to thee in-all Soma-libations — 
thee that art one and common, the people with excellent 
hymns (of praise), desiring to attain light, (call upon) 
separately. We people, glorifying Indra with* praises as 
with sacrifices, place at the head of the strong (hymn), 
thee, that, like a ship, carriest us across.” 

1, 157, 1 : dliodhy a^nir jmd ud eti suryo 

vy ii§aS candra mahy avo arci^d | 
ayuk^dtdm asvind yatave rdtham 
prasdvid devdh savita jdgat prthak || 

“Agnihas awaked; the sun rises from the earth; 
the bright dawn has opened heaven and earth with her 
light; the (two) Asvins have yoked their chariot for 
going; the divine Savitf has impelled the world 
individually (to action).” 

8, 43, 18 : tiibhyam ia angirastama 
visvdh suk^itdyah prthak j 
dgne k&mdya yemire || 
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“Thee, O best of Ahgirases, have all those people 
with good dwelling-houses, attached to themselves, 
separately, in order to obtain their desires, O Agni.” 

8, 43, 29 ; iubhynm g/iei ie jana imt 
vih'ah silks if ayah prfJiak j 
d/iasim hinvanty dltave || 

“All these people with good dwelling-houses 
(O Agni) have separately impelled thee to eat the food.” 
The words visvdh suksitayah in these two verses though 
literally meaning ‘ all (people) that have good dwelling- 
houses ’ seem to be used in the sense of ‘all (people) 
possessed of houses, />., householders visvah suksiiayali 
thus=w.ftr gr/iapafayah, visvesu grhcsu narah, gr/ie- 
gr/ic nai’ah. Compare 5, 14, 4; 10, 91, 2; 1, 128, 4; 
4, 7, 3 : etc. 

Thus the meaning of prfhak is 1. («) quick, rapid, 
impetuous; {b) strong; and 2. separately, differently, 
diversely, variously. 

Likewise, the root pratJi, from which the word prfhak 
is without doubt derived, and its derivative prfhu seem 
ahso to signify ‘ to rush, to move quickly or swiftly ’ and 
‘ swift ’ respectively. Regarding the latter word, namely 
prfJin, it is the first member of the compound prthuprajha 
which is given in the Mahdvyufpaffi (Mironow’s ed. ; 48) 
as a synonym of dsuprafna, javaiiaprajha, fiksnaprajha^ 
gambhiraprajha, etc. This seems to indicate that prfhu 
in prfhupra/ha means dm or javana. 


yaksam. 

(neuter) is a somewhat difficult .word that- 
occurs about thirty times in the .Vedic. texts and that .has 
not so far been satisfactorily explained by the exegetists. 
The explanations proposed for this word by the earlier 
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ones are collected by Geldner on pp. 126, 127 of the 
Vc'disc/ie Sludien, Vol. 3, in the beginning of the article 
which he has written on this word. Geldner has there, 
after giving expression to the opinion that none of these 
explanations is satisfactory, come to the conclusion 
(p. 143) that yaksa means I. {a) Erstaunen, Verwunder- 
iing, Neugierde ; {b) Wunder, Ratsel ; 2. Wunder, 

Kunststiick, Zauber, (^d) Hexerei, Zauberei ; {b) Verzau- 
berung ; Verwandlung ; (c) Gaukelei, Blendwerk, Illusion; 
(d) Wunderkraft, Wunderkur, Heilzauber : 3. Gegenstand 
der Bewunderung oder Neugierde, Kuriositat, (a) Wun- 
dertier ; (b) Schaustiick, Fest ; (c) Naturwunder wie 

grosse Baume u.s.w. M. Boyer who has likewise written 
an article on this word in the Jonnml Asiatiquc (1906, I, 
pp. 393-477), sees no necessity for the acceptance of this 
long array of meanings. Following the explanation of Roth 
(ubernaturliches Wesen, geisterhafte Erscheinung) and 
Bergaigne (apparition surnaturelle), he thinks that yaksd 
denotes only ‘ a form likely to create feelings of astonish- 
ment in the beholder,' une forme {visible de fait on conate 
comme telle) propre d etomier le regard^ and has, in his 
above-mentioned article, attempted to show that the 
meaning fantome, apparition, apparition merveilleuse, 
merveille, fits in best with the context and is sufficient to 
explain every passage in which the word occurs. Olden- 
berg {RV. Noteri, II, p. 44) agrees with M. Boyer in 
thinking that there is no necessity for a long series 
of meanings, and that one meaning is enough to 
explain all the passages in which the word occurs. This 
one meaning, however, is according to Oldenberg, ‘ wun- 
derbare geheimnisvolle (darum haufig unhcimliche) 
Wesenheit ’ and not ‘ a form likely to create feelings of 
astonishment in the beholder ’ as proposed by M. Boyer. 
And this seems now to be the opinion' of Geldner also 
who in his latest boob: {RV. Ueberf) rerriarks, in connec- 
tion with the'! vei:se : 4v 3i 13, : ; Heimiicbkeit 
Oder Blendwerk. 4 ist etwas Geheimnisvolles oder 
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Wunderbares.’ and thus seems to have abandoned his 
former suggestion in favour of that of Oldenberg. 
On the other hand, Hillebrandt has, ’ in his recently 
written article on this word {Festgabe fur Richard 
von Garbe, pp. 17-23), explained it as 1. Zauber- 
ding, Zauberwesen (RV), unheimliches Wesen (Kaus, S); 

2. ubernatiirliches grosses Wesen hoherer Art (AV) ; 

3. yaksa [i. e., guhyaka or follower of Kubera] (AV. XI, 
6, 10 and Gobh. G.S. 3, 4, 281). 

The attempt to dispense with a long array of 
meanings and to make one meaning suffice for all 
passages is without doubt laudable ; but it seems to me 
that in saying that this meaning is a ‘ wonderful, 
mysterious (and therefore sinister) being ’ or ‘ a form 
likely to create feelings of astonishment in the beholder,’ 
the savants above-named have not quite hit the mark, 
and that these meanings do not, any more than those 
proposed by Geldner, fit in a number of passages, e.g., in 
RV. 10, 88, 13; AV. 8, 9, 8 and 11, 2, 24; Sat. Br. 
12, 2, 3, 5. I propose therefore to investigate anew here 
the meaning of this word yaksa. 

It is necessary tor me to begin first by referring to 
the close correspondence that exists between the words 
yaksa and bhuta in post-Vedic literature. In this literature, 
yak^a like bhuta, denotes a class of superhuman beings 
known as devayonavah in Sanskrit literature {cf. Amara- 
kosa, 1, 11: vidyadharo ^ psaro-yaksa-rak&o-gandharva- 
kimiavali j pisdco guuyakah siddho bhuto ' nti devayonayah), 
and as vyantarak in Jaina literature {cf. Uttaradhyayana, 
p, 1084: pisaya bhUya jakkha ya ral kham kinnard ya 
kimpurisd ] maJioragd ya gandhavvd atthavihd vd/zam- 
aiitccrd and Tattvarlhddhiy^ania-sutra, 4, 12). These beings 
aie represented as dwelling in unoccupied houses, in 

’ He has also referred tq Hertel’s explanation of the word as 
' Licht, Feuer ’ on p, 43 of his Die Arische Feua lehre VoL I, a book 
which is inaccessible to me. 
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trees, forests or woods, ponds, etc., which are then said 
to be possessed, adhisihita^ by them ; compare Geldner, 
Lc,, p. 143, Jataka stories, No. 154 and 155, and 
Hopkins, Epic Mytholof![y, p. 36, and Index, s.v. yaPsa, 
To YaPsas as to Bhutas temples were built, adoration 
paid and ball offered ; and festivals, yatrah or iitsavah, 
were instituted in their honour. They were invoked in 
times of danger, and vows were taken in honour of them 
at such times and also when people prayed for the 
fulfilment of any desire. Compare for instance the 
following passages from the Jnatadharmakatha : — 

(p. 417) Rayagihassa nayarassa bahiyd ndgdni ya 
bhuyd^ti ya 'lakkhdni ya indani ya Phandd7U ya riidddni 
ya sivdni ya vesdni ya vesa}na7td7ii ya iattha itam bahumm 
ndgapadtmdni ya jdva vesamanapadimdm ya mahariham 
pupphaccaniyam Parettd jdnu-pdya-vadtyd cvam vayittd jai 
nam a/iam devdmtppiya daragam vd ddngam vd paydydmi 
tenam aham tumham jay am caddy am ca bhdyam ca aPPhaya- 
nihim ca aniivatlemi. 


2 The investigations of anthropologists have shown that belief 
in the existence, and worship, of evil spirits (demons) plays a 
prominent role in the religious speculations and practices of primitive* 
people everywhere in the wodd ; and the opinion has been 
expressed by writers on «'Vedic religion and mythology that such 
belief and worship were prevalent among the Aryans of ]^gvedic 
times, ThvLsOldiQTlbQtgiReligmi des Veda^ p. 5Sf.) believes that 
the existence of such belief and practice is unmistakably indicated 
by certain details of the Vedic cult ; and HiUebrandt {Ved. Myth.^ 
Ill, p. X) says that the belief in the existence of evil spirits is met 
with to a small extent in the RV, and that the worship too of evil 
spirits must have been prevalent at the time though, as he thinks, 
no trace of such worsliip is to be seen in the RV. As we know from 
later literatiu'e that the worship of Vaksas and Bhutas was general 
and wide-spread, it is permissible to infer that the worship of evil 
spirits in Rgvedic times too must have, to a great extent, consisted 
in the worship of Yaksas and Bhutas, or at least, that Yaksas and 
Bhutas were included in the evil spirits that received worship in the 
time of the RV. 
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[Bhadra, wife of the caravan-leader, sarthavaJia, 
Dhanya, thinks] “ Outside the city of Rajagrha are the 
temples of Nagas, Bhutas, Yaksas, Indra, Skanda, Rudra, 
Siva, Vesa, and Vaisravana. There after a grand 
worship with flowers of the images of Nagas, etc., up to 
Vaisravana, and after falling on the knees, saying thus : 
‘ If, now, O beloved of the gods, I shall give birth to a 
son or a daughter, I shall then establish a worship of 
you, make gifts to you, appoint portions for you, and 
shall establish a permanent fund ® for you.’ ’ 

(p. 439) juya-khalayani ya vemoai'ani ya . . . . 
sing;/ia4agani ya tayani ya caukkdni ya caccardni ya Jtdga- 
ghardni ya bkuya-gharditi ya jakkha'deuldni ya ... . 
[The robber Vijaya was in the habit of visiting and 
wandering through] “ Gambling-dens, drink-saloons, cour- 
tesans ’ houses, places where three, four, and more roads 
meet, temples of Nagas, Bhutas, and Yaksas . . . . ” 

(p. 758) bhiya sanjdyabhaya amiant'anna-kayam sama- 
tiirafi gemdna bakunam inddni ya khaiiddni ya rudda-siva- 
vesamam-ndgdnam bhuymia ya jakkhdtia ya ajja-kottakiri- 
ydna ya bahutii uvdiya-sam uvdimamdnd ciitlianti [Some 
merchants, when threatened by an evil spirit, mahdpisdca^ 
while travelling on a ship in the midst of the sea, become 
anxious, and] “ Feeling fear and apprehension, and 
embracing each other (for support) are offering many 
offerings to many Indras, Skandas, Rudras, §iva.s, 
Vaisravapas, Nagas, Bhutas, Yaksas, Aryas and Kotta- 
kriyas.” * 

(p. 212, 213) ugga u^gapufid bhogd bhogapidtd evam 
rdintta khattiyd mdhand bha^d johd .... nhdyd .... 
sirasd kantke mdlakadd avutdha-mani-suvannd kappiya- 

* Wherewith, explains the commentator Abhayacandra, the 
charges for renovating the temple, etc., may be met. 

* The commentator explains aryab as prtddnta-rapa duigah 
and kotiakriyab as saiva maJd^arudhcMdlfM^ that is, perhaps, fierce 
in aspect. 
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haraddhaharci-itsaraya-palamha- palambnmana- kadisuttaya 
sukaya-sobhabharandvattha-pavara-pahiriyd candauovalitta- 
£dya-sarrrd appegaiyd hayagayd evam gaya-raha-sibiya- 
sandammji-gayd .... Rdyagi/ia-nagara<!sa majjhmh ega~ 

disim egdhimukhd nigacchanii ® kiunam bho devd- 

inippiyd ajja Rdyagihe nayare indamahe vd kliaudatnahe 
vd cvam rudda-siva-vesamaim-ndga-jakkha-bkuya-mdt-fald- 
ya-rukkha-cciya-pavvaya-uj}diia-£ii'i-jatld} vd jannam uggd 
bhogd jdva egadistm egdbhimuhd ntgacckavh, 

[Prince Megha sees one day] “ Ugras, ugraputras, 
bhogas, bhogaputras, and likewise, persons born in 
royal families, Ksatriyas, Brahmai^as, king’s servants, 

warriors, .... who had bathed who were 

wearing garlands on their heads and necks and orna- 
ments of gold and jewels, who were decked with kdras, 
ardhahdras^ trisarakas^ pralambas and katisutrasP and 
other well-made brilliant ornaments, who were wearing 
very fine clothes and had their bodies anointed with 
sandal, some mounted on horses, some on elephants, 
chariots and palanquins, moving in Rajagdia in one 
direction, to one goal, and calling one of his entourage, 
inquires ‘ What, O beloved of the gods, is there to-day 
in Rajagrha a festival {utsavn) in honour of Indra or 
Skanda or 5iva, Rudra, Vaisravana, or a naga, yaksa 
or bhuta or a ydtrd to a river or pond or tree, temple, 
mountain, garden or hill, that the ugras, bhogas, etc., are 
going out in one direction, to one goal ? ’ ” 

The temples of Yaksas were known as yak^dyaimta 
(cp. Jnata., p. 528, surappiye ndmam jakkkdyataiie), 
yaksadevakula (cp ibid.y p. 409, jakkhadeuldni 

* This larnaka is not given in the text ; the commentator 
has, however, extracted it from one of the preceding five 
Angasutras and reproduced it in his commentary (p. 208f. of the 
edition). 

® These are different kinds of necklaces worn round the neck. 
A tnsaraka is a necklace that has three strings. 
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yfll’sa^r/ia or yaksabhavaiia (cp. Uttaradhyayanasutra, 
comm, on p. 162, Rajtf^rhr Viraprabhodyane Maui nay a- 
kasya yaksabhavane ntttrnah), yaksaprasada (cp. tbid., 
p. 347, Mandika-yaksa-prdi,Md) or yaksa simply (com- 
pare Jnata , p. 417, nagmii ya bhuydni ya jakkhdni ya, 
‘ temples of ndgas, bkutas, and yaksas ’ ; Vipakasutra, 
p. 176, Bhatidlre uyydne Sudarisane jakkhe ‘ Bhandira 
park ; the j'fl'/’5«-temple named Sudarisana ’ ; ibid., 
p. 213, Sonya-jakk/w, ‘ the yaksa-temple known as 
Soriya’) ; and those of bhutas were known as bkHtagr/ia 
(cp. Jnata., p. 409, bhuyaghardm ya) or simply bhuta 
(cp. Jnata., p. 417, nagdni ya bimyam ya jakkhdni ya 
cited above). The generic term cattya was used to 
denote either class of temples — those of yaksas or of 
bkiitas: compare Uttaradhj^yanasutra, p. 162, Aiitaranji- 
kdpurydm bhdfagrham caityam ; yakkha-cettydni in Bud- 
dhaghosa’s Sumahgalavildsinl on Mahdparinibbdnasutta, 
1. 4 ; and Abhayacandra’s explanation of caitya as 
pyanlardyaianam in his commentary on the Jnata., p. 7. 
These raifyas seem to have played a prominent part in 
the religious life of the city or town in which they were 
situated. In the Jaina-sutras specially, one finds that 
whenever the name of a town or city is mentioned, the 
name of the caiiya situated in it is also almost invariably 
mentioned; see, for instance, Jnata., p. 1509, ISlSff. and 
Vipakasutra, pp. 241 ff. ’ The Buddhist Pali books too 
sometimes mention caityas in connection with towns ; e.g., 
the Suppatittha-cetiya in Rajagrha is mentioned in the 
Vinaya-pitaka, Mahavagga, I, 22, 1 ; and the Capala, 
Udena, Sattambaka, and Bahuputta cetiyas in Vesali are 
mentioned in Digha , Mahaparinibbanasutta, 3. 1. So 

^ The worship of and still forms part of Jain 

religions observances. Read in this connection the introduction 
to the second edition of the " Sravana-Belgola Inscriptions” 
{Jdpigraphiii Camaiica, VoL II) with its frequent allusions to 
yak§tts-, see also Plate 17 therein. 
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also do some Buddhist votive inscriptions ® at Bharaut, 
Nasik and other places. They are occasionally mentioned 
in the Puranas, Itihasas and other Brahmanical books 
also : compare, for instance, the Ramayana, 2, 56, 33 : 
caityany ayafanmt ca . . . sthapayamasa Ray^hava }}. ; 
2, 71, 42: devayatana-caityesti dtnak paksi-mrycii tat ha \ 
2, 3, 18 : devayatana-caitye^H ; 2, 17, 16 . caityams cayata- 
ndni ca | pradaksinam pariharaa ; in Agnipurana 
{apud Hemadri’s Caturvav gacintdmani, V ratakhanda, 
ch. 21, p. 344): caityesv dyatane^u ca | devdndm catva 
rathydsu ; in Bhavisyottarapurana {aptid Hemadri, l.c. 
p. 353): kutdgdre^u caityesu ; in the Mahabharata, 2, 102, 
33 : devdyatanacaitye^u pmkdrdttd!ake?u ca ; Kautilya’s 
Arthasastra, p. 208, parvasu ca ... . caitya-pu/dh 

8 Nos. 693, 699, 987, 988, 1058, 1059, etc., in Luders’ List of 
Brahmt Inscriptions (Appendix to Epigraphia Indica, Vol. X); 
see Index of Miscellaneous Terms given at the end, s. v. 
chetiyaghara and following words. The words chetiyaghara and 
chaitya are there explained by Luders as ‘Buddhist building.’ 
Considering however that among the Buddhist inscriptions are 
two— Nos. 1143 and 871— that record the gift of a yak^a and a 
yak^i (that is, of images of them) and one (No. 1206) that seems 
to record the gift of a bhiltdyana (for bhrdapafa ? stone-slab with 
the image of a bhtlta engraved on it), it seems more natural to 
give the word caitya its usual meaning and to understand in these 
inscriptions a reference to temples of bhatas or yak^as. It is true 
that such temples have nothing to do with Buddhism or with the 
life of Buddhists as we know of these from the books ,* but the gift 
of images of a yaksa and a yak^l referred to above shows clearly 
that their worship must have been prevalent amongst Buddhists 
also at that time and this makes it probable that the word caitya 
retains its meaning of ‘ temple dedicated to yaksa or bhata in 
Buddhist inscriptions (and in Buddhist books?) also. It may, in 
passing, be observed that the personal names also, contained in 
some of the mscriptions, as for instance, the names Naga, 
Nagadatta, Nagadina, Nagadeva, Nagasri, Nagai»Uta ; Yakhadma, 
Yakhadasi, Yakhi, Yakhila; Bhuta, Bhutarakhita and Bhutapala 
(see Index of Peraonal Names given at the end) bear witness to 
the prevalence of the worship of nSgas, yak^as, and bhgias at 
that time, 
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karayct', p. 243, pratipanvam caityastliaue ratrau . . . 
npn/tamm karayct \ p. 56, caitya-pimyasthaua-vaim-sctu- 
baud/iah kdryah. In all these instances, the juxtaposition 
of the word dn>ayalaim shows that the word catty a meatus 
‘ temple of yaksa or bhiita ’ and the compound dcvayatava- 
caitya means ‘ temples dedicated to gods and to evil 
spirits.’ The presiding deity of the Dandapani temple in 
Benares, that pious devotees visit every day, is also a 
yaksa, as is related in ch. 32 of the KdSikltanda. 

The worship of yaksas and bhutas is referred to in 
the Bhagavad-gifa, w'here it is said in XVII, 4,® and. 
IX, 25 that satvika people worship gods (dcz'a), 
ra/asa people yaksas and rak^asas, and tamasa people, 
ghosts (prcta) and hosts of bhiitas, and that the worshippers 
of bhutas go to them while the worshippe'rs of the Lord go 
to Him. Yaksas and bhutas are both objects of tarpat/a 
(with water) in the daily brahjna-yajna^rliQ prescribed 
for the householder of the first three castes (cp- 
As. GS. 3, 4, 1). Similarly, the bhutayajna, which 
consists in the offering of bali to bhutas, (compare TA. 2, 
10: yad bhutebhyo balin harati tad bhutayajnam) is also 
daily prescribed for such householders (cp ibid., 3, 1). 
The yaksa-bali rite ” is referred to by Ujvaladatta in his 
scholium on the Unadisutras, 4, 123, in the Jafaka 
Stories No. 347 and 455, while its wide prevalence is 
attested by the common saying yak^dnurupo bali}}, : ‘ As 
is the yak^a, so is the bali ’ (that is, the bali corresponds 
to the yak?a ; if the yak^a is great, the bali offered will 
be considerable : if the yaksa is negligible, the bali too is 

^yajanie saUinka devan yakfaraksarnii rajasdh | 

prcian blrRiaganami canye yajante iamasa jandh 1| 

bhatam ySnit bkaiejya yanti tnadyajinopt mam j 

” It may be observed, that analogous to the bkatabali and 
yaksabali rites, the Grhyasutras speak of a sarpabali rite also where 
bali is offered to sarpas or snakes (nagas) ; compare Aiv. GS. 2, 1 
and Nysiihha’s Prayogap&njdta (Nirpayasigara ed.) pp. 434 £E, 
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negligible) cited bj- Sankara in his commentary on the 
Chan. Up. 6, 32 (see also Laukikanyayanjali, II, p. 
64: yadrso yaksas iadrso balih). TA. 1, 31, 123 gi\es 
details of the Vaisravana-yajna ceremony in which bah is 
offered to Vaisravana {i.e. Kubera) w'ho is the lord of 
Yaksas, but who is, lemarkably enough, leferred to by 
the mantra sarvabhulad/iipataye nama tit (the commen- 
tator Bhafta-bhaskara explains sarvabhUlauam alterna- 
tively as yak^a-^uhyakandm) as the ‘lord of all b/iulas.' 

The fourteenth day of the dark fortnight of every 
month is known as bhuta-caturdasi and is held sacred to the 
b/mtas. On that day are performed vvatas intended to wdn the 
favour of Siva, lord of the bhulas\ see Hemadri, l.c. p. 50 
ff.That day,however, is held consecrated to theYaksas also, 
and accordingly, on that day are performed the vratas 
in which worship is offered to Yaksas (namely, the 
Ksemavrata, p. 154), and to Vaisravana, lord of the 
Yaksas (p. 155). The Saurapurana {apud Hemadri, l.c. 
p. 156) prescribes the performance on that day of the 
Krsnacaturdail-vrata, in which the figure of a Yaksa 
made of bdellium i^guggula) should be burnt, and says 
that in consequence of this vrata, the pei former goes to 
the world of the Pinaka-bearer, that is, of Siva, the lord 
of bhutas {krpiapakse caturdasydm yaksam guggulakam 
dahet \ sa ydti paramam sthdnam yatra devah piudkadhrk). 

It may further be mentioned that according to the 
Puranic mythology, I^ana (or Rudra) the lord of bhutas^ 
and Kubera (or Vaisravana) the lord of Yaksas, both 
dwell in the north in the Himalayas and are neighbours, 
and that the Jaina writers so closely associated yaksas 
with bhiitas that in a story related in the Jnatadharma- 
katha (Adhyayana 16, p. 1149) the wives of three 
Brahmana brothers are respectively named Nagasiri, 
Bhuyasiii and Jakkhasiri. 

Compare also St2l>a^rldfigasit/ra, p. 674: nagaheum vd 
bkuyakeum ta jakkhakeimi z'd ‘for the purpose of (worshipping) 
nagas, bh&ias or yaksas,' 
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The details given above show how close is the 
correspondence between the words yak^a and bhuta in 
post-Vedic literature. The correspondence is no less 
close in Vedic literature also, as can be seen from 
the comparison of some passages of the Brhad. Upanisad, 
In this Upanisad, the word mahat is found used as a 
qualifying epithet in five passages only ; in one, it is an 
epithet of karma (1, 4, 15 : makat pint yam karma karoli), 
while in the other four, it is an epithet of Brahman 
described as mahad bhiitam in two passages (2, 4, 10: 
asya mahato bhuiasya msvastiam etad yad rgvedo yajur- 
vedah . . . . ; 2, 4, 12: idam mahad bhutam anantam 
aparam lijTxanaghana eva) and as mahad yaksam in two 
other sentences occurring in 5, 4, I (sa yo haitan mahad 
yaksam prathamajam veda satyam brahmeti ; evam elan 
mahad yaksam prathamajam veda satyam brahmeti). In 
the same way, to the epithet yak^asya adhyaksam used of 
Agni Vaisvanara in RV. 10, 88, 13 corresponds the 
QTphthti bhutasya adhyaksdh> \n AM . 1, 31, 1 of the 
four aidpalah ‘ lords of the quarters ’ (of whom Agni is 
one) ; compare also bhuiasya .... p&tir ika dsit in 
RV. 10, 121, 1. Similarly, 5at. Br. 11, 2, 3, 5: mahad 
dhaiva yaksam bhavati corresponds to Asv. GS. 3, 9, 6 : 
{sudtako vai) mahad bhutam bhavati'. and the words 
yak^a and bhuta are used parallelly in TB. 3, 11, 1, 1 : 
Ivayidam antaJy j visvam yaksam visvam bhutam visvan 
subhufam. 

It follows then from all this, and especially from the 
correspondence of mahad yaksam with mahad bhutam in 
the Upanisad passages noted above, that the two 
words are convertible and that yak?a~bhuta. And it is 
remarkable that Bhaskararaya, the famous and most 
learned Tantrik writer of the Sakta school, has explained 
yaksam in AV. 10, 2, 32, as mahaihutam. It seems to 
have been felt by Roth too that yak§a is equivalent to 
bhuta', for in the PW (s. v. ycde^a) he has correctly 
explained ya&^ava AV. 8, 9, 8; RV. 10, 88, 13 and 
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TB. 3,11,1, as ‘ dieWesen ’ and the '^Qxd.yaksabhrt 'wi RV. 
1, 190, 4, as ‘die Wesen tragend, erhaltend.’ The com- 
mentator Bhattabhaskara, too, has, on the other hand, 
as we have seen above, explained the word bhuta in T A 
1, 31, 123 as yaksaguhyaka. 

Now the chief meanings of bhuta are (a) being 
(concrete) ; such beings in the collective — all beings, the 
creation, world, universe ; a particular class of superhu- 
man beings ; evil being, evil spirit ; and (b) being 
(abstract), essence, substance, virtue, might, power, etc. 
The meanings ‘ essence, substance, might, power,’ etc., 
are not given by the lexicographers ; but, nevertheless, 
there can be no doubt that bhuta has these meanings 
quite regularly, for it is derived from the root bhii, which 
means not only ‘to be ’ but also ‘ to be powerful, to 
prevail, to predominate, to be master of ’ ; compare the 
meanings of the cognate words bhava and prabhava and 
of the allied word sattva, which is derived likewise from 
a root {as) meaning ‘ to be ’ and which is a synonym of 
bhuta. And these meanings of bhuta are enough, as I 
shall show now, to explain the sense of the majority of 
the passages in which the word yak§a occurs. In all 
such passages, yaksa can be paraphrased as bhuta or 
sattva. 

Brhad. Up. 5,4: tad vai tad etad eva tad dsa satyatn 
eva sa yo haitan mahad yak^am prathamajam veda satyam 
brahmeti jayatimaiil lokan jita m nv asdv asad ya evam 
eta 7 i mahad yak§am prathamajam veda satyam brahmeti 
satyam hy eva brahma || 

“ That (namely, Brahman), verily, was this (universe); 
that verily was the Real. He who knows this great first- 
born being, Brahman, as the Real, conquers these worlds. 
How could he be conquered who knows that this great 

Compare also in this connection Hillefai'andt, 1. c., 21, n. 3 : 
“ Die Versuchung liegt nahe, es mit bhiitdvi, dem es in der 
Bedeutung nahe steht, wiederzugeben.” 

21 
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first-born being, Brahman, is verily the Real ? For 
Brahman is verily the Real.” The epithet ‘ first-born,’ 
(irathantaja^ seems here to be used in the sense of ‘ first 
existing’; compare Brhad. Up. 1, 4, 10: brahma va 
idam agm asit. Compare also T A. 10, 1, 4: pra/apatih 
prathamaja rtdsyatmanatmanam ab/d sarit babhuva, 

Kenopanisad, 3, 2 : tad dhaisdm vijajnau tebhyo ha 
prddiirbabhuta tan na vyajdnanta him idam yaksam iti || 
“ It (Brahman) became aware of (this thought of) 
theirs ; it manifested itself before them. They did not 
know (what it was, and thought within themselves) 
‘ What is this being? ’ ” Hillebrandt (1. c., p. 21) makes 
out that yaksa refers here to the blade of straw (/fwa) 
that is mentioned later on. This is a mistake and the 
context shows clearly that yaksa refers to the being that 
appeared before the gods. 

Similarly, yak^a=. being, in the other passages of this 
khanda where this word recurs. 

Jaim. Up. Br. 1, 20, 4 [JAOS. 16, 68]: tasminn 
idam sarvam antdh | tad yad asmmn idam sarvam antas 
tasmad antar-yak^am j antar-yak^am ha vai ndmaitat | tad 
antarik^am iti parok^am dcak^ate 1| 

” All this is within it. Because all this is within it 
therefore is it [called] autar-yak^a. antar-yak^a verily is 
its name ; it is called antarik§a in occult way.” antar- 
yakfa=tha.t which contains all this, that is, all this 
creation ; and the context shows clearly that yak^a here 
denotes the creation. 

Gopath.i-brahmana, 1, 1, 1 : brahma va idam agra 
asit si'ayambhv ekam eva tad aik§ata mahad vai yaksam 
tad ekam evasmi hauiaham mad eva mnnmafram dvitiyant 
devam nirmimd iti .... tasya .... laldlte sneho yad drdryam 
ajayaia tendnandat tarn abravid mcdtad vai yaksam 
suvedam aviddmaJilti H 

So corrected by Whitney in his Grammar, § 848, instead of 
the avidamaha iti of the editi<His, 
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" At first, verily, the self-born Brahman existed 
alone. It considered ‘ Verily, I alone exist, the gieat 
being. That (that is. Brahman); well, I shall create fiom 
myself a second god like to me . . . At the moisture, 

wetness, that was produced on its forehead, it felt glad: 
It said: ‘ We have verily easily got the great being.’ ’’ 
mafiad yaksam, the great being referred to here, is 
water, apah, which at first appears as sneha ardryain on 
the forehead and then (see khanda 2) as svcdadhardh, 
‘ streams of perspiration ' in the pores of its skin, and is 
in k/ian^a 3, expiessly called by that name {td dpaJf 
srstvd anvaiksata). Regarding the creation of Water 
first by the Brahman, compare Manu, 1,8: apa eva 
sasarjadau idsu vlryam avdsrjai ; Sakuntala, 1 , 1 which 
refers to Water as yd srastiir ddyd ; Ait. Up. 1 , 1 f. . 
sa ik^ata lokdn nn srjd itt sa imdn lokdn asrjatdmbho 
maricir maram dpdh ; Sat. Br. 6, 1, 3, 1 : prajdpatir vd 
idam agra dsid eka eva | so'kdmayata balm sydm 
prajdyeyeh so' Srdmyat sa tapo' tapyaia tasmdc chrdnfdt 
tepdnad dpo'srjyanta\ compare also Kathopanisad, 2, 1, 6: 
yah purvam tapaso jdtam adbhydh piervam ajdyala which 
also says impliedly that tapas and dpdh were first-born 
beings. 

TB. 3, 12, 3, 1 : prathamajdm dev&m hainsd vidhema 

svayambhH br&hma paramdm tapo ydt \ 
sd evd pufrdh sd pita sd mdta 
tdpo ha yaksdm pf'aihamdm sdm bab/mva^ 
“ Let us worship with oblation the first-born god, 
namely, Tapas, the self-born Brahman, the highest. He 
alone is the son, he the father, he the mother. Tapas 
was born the first being.” Compare Kathopanisad, 2, 1,6, 
cited above. It is said frequently in the Upani§ads and 
elsewhere that Brahman, after the desire to create arose 
in it, performed tapas ; and this has led to tapas being 

read tad abrupt instead of tarn abravit as printed in the 
Calcutta edition. 
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regarded as the first thing created by Brahman. Compare 
Sayana’s commentary on this verse : yoyam tapobJnmmi 
devah sa prathamajdh | tatha copanisadi srsii-prakarane 
pmthamajatvam amnayate | sokamayata balm sydm prajd- 
yeyeti sa tapoiapyata •, compare also A V, 11, 8, 6: tdpo 
ha jajhe kdrnianas idt ie jyesthdm updsata ‘ Tapas was 
born from action ; that did they worship as the eldest.’ 

TB. 3, 11, 1, 1 ; tvdylddm antdh | viSvam yaksdm vUvaih 
bhuidm visvan subhutdm. 

“ Within thee is all being, all creation, all pros- 
perity.” This is a formula that is used twenty-four times 
(with variations in the number of the second personal 
pronoun when required by the context) in respect of the 
twenty-four bricks, istakdh, used in the Ndciketa-cayana. 
These bricks are identified with the earth, waters, sky, 
etc., and each of these is panegyrised as the container of 
the whole universe. The expressions visvam yaksam and 
visvam bhutain mean almost the same thing ; compare 
also TA. 10, 16, 1 : visvam bhutam bhuvamm ctiram, 
which corresponds exactly to viivath yaksam viivam 
bhutam viSvaii sub hut am here. 

A V . 8, 9, 8 : yam prdcyntdm d^tu yajnaiy pracydzianta 
upatisthanta upati^thamdndm j 
ydsya vrati prasavd yaksdm djati 
sa vtr^ f§ayah paramd vybmatt II 

“ After whom, when she is going, the sacrifices go and 
with whose approach they approach; following whose 
ordinance and through whose impulse, the world moves, — 
she, O sages, is the Viraj in the highest heaven.” This 
verse is the answer given by Ka^yapa to the inquiry 
made in the preceding verse by the six sages about the 
nature of Viraj who is said to be the father of Brahman. 
In contrast wnth pracyufdm and pracyavaiita in the first 
pada, one expects pratisthamdudm and praiis\hania in the, 
second pada (‘after whom, when she is going, the 
Sacrifices go and when she is firmly established, are 
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firmly established’) instead of itpatisthawanam and 
upatisthanta that are found there. It is not therefore 
improbable that these latter words are here used in the 
sense of praftsthamanam and pratisthania. Compare 
Prasnopanisad, 2, 4: iasmtnn utktamaty ath^tare sarva 
evotkramante tasmims ca pratistJmmane sarva cva prait^- 
thante tad yatha maksika madJntkara-rajanam vtkrama7iiam 
sarva evotkramavte tasmims ca prati^thamane sarva eva 
prattsthante ‘ when it (sc. the prana) departs, all the 
others depart, and when it stays fast, all others stay fast ; 
just as, when the king-bee departs all the bees depart 
and when he stays fast, all stay fast.’ 

It will be seen that the second half-verse speaks of 
the whole universe being controlled by, and obeying the 
impulse of, the Viraj, while the first half-verse speaks, 
seemingly, of the sacrifices only, yajnah, going when the 
Viraj goes and coming (or staying) when the Viraj comes 
(or stays). This is, to say the least, incongruous, and the 
more so as the sacrifices are not such important things 
as to deserve mention in this connection. One would 
rather expect in the first half-verse also mention to be 
made of the whole universe going and coming (or staying) 
according as the Viraj goes and comes (or stays); 
compare the word sarve in the Upanisad passage sarva 
cvotkramants .... sarva eva pratisthante cited above. 
I am therefore led to believe that the word yajnah here 
in the first half-verse denotes ‘ universe,’ that is, that it 
has the same meaning as the word yak?a in the second 
half-verse. In other words, the view of the Indian 
commentators that sees in yak^a a derivative from the 
root yaj seems to be justified by the parallelism here of 
the two words yajna and yctk^a. 

AV. 8, 9, 25-26 : ko m'l gauh kd ekar?ih 
kim u dhama ka dSisaJy 1 
yaksdm prtkivyam ekavrd 
ekariuh katamo mt sdh 1125l| 
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^ko gaur ika ekar^ir 
ekam dhanmikadhasisah ! 
yak^am firi/iivyam ekavrd 
ekaritir iiati ricyate ||26|| 

“ Who then is the bull, who the sole seer, what the 
abode and what the desires ? The being that on earth is 
one-fold,— who is he? The bull is one, one the sole seer 
and one-grouped are the desires. The being that on 
earth is one-fold, he is not different.” M. Boyer, following 
Henry, has understood these verses as referring to 
the sun (ddt/ya), that is, to the sun consideied as the 
supreme Being. This is not incorrect ; but I believe 
that it is preferable to refer the verses, with Geldner, 
{/.c. p. 129) to Brahman itself, to the Viraj that is spoken 
of in the opening verses of this hymn. The Brahman is 
ekar?i, the sole seer, because from it come forth as its 
breath, the Rgveda, Yajurveda, Samaveda, etc. ; see 
Brhad. Up. 2, 4, 10 : asya mahato bhUtasya niSvasitam 
etad yad rgvedo yajurvedah samavedo ' t/mrvdngirasa 
iti/idsah pumnaih vidyd upani^adah Slokdh sutrdny mu- 
vydkhydndni vydk/iydndny asyaivaitdni sarvdni nisvasitdsii. 
The Brahman is ekavrt^ one-fold, because it is one and 
changeless; compare Bh. Gita, 12, 3: sarvatragam 
acintyam ca kutastham acalam dhruvam ’* “ The imperish- 
able Brahman that is all-pet vading, unthinkable, un- 
changing, immutable, eternal ” ; it is the dhdma or abode 
(of all); compare ibid. 11,38: vetidsi vedyam ca parath 
ca dhdma ‘ Thou art the knower, and the known ; (thou 
art) the supreme abode ’ ; ibid. 10, 12: param brahma 
param dhdma pavitram paramam bkavdn ‘ Thou art the 
supreme Brahman, the supreme abode, the highest 
purifier’; Gaudapada-karika, 4, 100: durdarkam aiigam- 

And also perhaps because in it all the gods .rnd other things 
become one; compare AV. 13, 4, 13: etS asmin deva ekavHo 
bhavanti “ In him all these gods become one ” said of the Supreme 
Being, called Savit|- in this hymn. 
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bhivani ajam satnyam vtsaradaDi | buddhva padam auana- 
tvam namaskurmo yathabalmn \ and Maitryiipanishad, 
6, 38 : tatah suddhah salivantarastham acalam aniriam 
acyutam dbruvam visnu-samjhitam sarvapamm dhama 

satyakama-sarvajmtvasamyuklaiu pasyaii. In 

the Brahman are all asisah or desires ; compare Ch. 
Up. 8, 1, 5 : etat satyam byabmapiiram asmhi kdmah 
samd/dtdh ‘ In this citadel, namely Brahman (so 
Sankara explains the word brahuiapuram), are placed all 
desires ’ ; Maitryiipanisad, 6, 30 : alra hi sarve kdmah 
samdhifdii ‘ Here (in the Brahman) are all desires 
placed ’ ; Ait, Up. 5, 2 : sahkalpah kratitr asuh kdmo vasa 
iti sarvdny evaitdni prajhditasya ndmadhcydni bhavanti 
.... prajhdjtam brahma ‘ sahkalpa, kratu^ asti, kdma, 
vasa — all these are names of only prajhdna . . . . 
prajndna is Brahman.’ The Brahman is ekartii, one- 
seasoned, becau.se perhaps there is no succession of days 
and nights in Brahmaloka, or to the Brahman there is 
but only one long unending day, and hence only one 
‘season’; compare Ch. Up. 8, 4, 1: nnitani setum 
ahordtre taralah .... etam setum iirtvdpi naktam ahar 
evabhinispadyate sakrd-vibhato hy evaisa brahmalokah 
“ This bridge is not crossed by day and night ; having 
crossed this bridge, even night becomes day ; in this 
Brahmaloka it is always day ” ; ibid., 3, 11,3; na ha vd 
asmd udeti na nimlocaii sakrd divd /idsmai bhavati ya etdm 
evam brahmopanisadam veda “To him who thus knows 
the Brahma-rnystery, there is no sun-rise and no sun-set ; 
it is day to him once for all.” Compare also Gaudapada- 
karika, 3, 35 : tad eva nirbhayath brahma .... ajam 
dnidram asvapnam .... sakrdvibhdtam sarvajnam 
“That is the fearless Brahman .... unborn, sleepless, 
dreamless .... all-knowing, to which it is always day ” ; 
and Muktikopanisad, 2, 73 : sakrd-vibhdiam tv ajam ekam 
aksaram 1 alepakam sarvagataPn yad advayam tad eva 
cdkam sakalam vimukta om,^ 
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M. Boyer, in the course of his explanation of these 
verses, says (p. 419) that, a priori^ there is no reason to 
suppose that the five questions in v. 25 refer to the same 
person or thing, but that, as a matter of fact, the answers 
in V. 26 are capable of being referred to one deity, 
namely the sun. This is because he understands the last 
pada of V. 26 to mean that ‘the marvel (as already said 
above, j'rt:/f7i3:=merveille in M. Boyer’s opinion) on the 
earth .... is not surpassed by any.’ It seems to me 
however that the words ndti ricyate should be understood, 
not as ‘is not surpassed’ but as ‘ does not remain over; 
is not different ’, and that therefore these words in v. 26 
refer to the same subject, and that hence the questions in 
V. 25 too refer to the same subject. 

ekadhdsisah means literally, ‘ the desires become one 
(in that being )’, that is, that all desires are found at 
once in that being ; see above. 

AV. 10, 2, 31-33 : astacakrd n&vadvdrd 

devandm pur ayodhya | 
tasydm hirany&yah kosah 
svargo jyoti^dvrtah ||31|| 
tdstnin hiranyaye Pose 
trydre triprdtisthite | 
tdstnin ydd yaksdm dtmanvdt 
tdd vai dra/imaindo viduh !l32ll 
prabhrajamdiidm hdrinim 
ydsasa sampdrivriam j 
pdram hiranydyim brdhmd 
vivesdpardjiidm ll33ll 

“The fortress of the gods has eight wheels (/.<?., 
circumvallations) and nine doors and is inexpugnable ; in 
it is a sheath of gold, heaven, enveloped in splendour; 
verily, the Brahma-knowers know the animate being that 
is in this sheath of gold which has three spokes and 
is , thrice-supported. Into this . resplendent, yellow, 
invincible fortress of gold, enveloped in glory, entered the 
Brahman.” 
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The fortress of the gods is, as Sayana (on TA. 1, 
27, 2-3) explains, the human body; the nine doors are 
the nine apertures of the body, ^namely, the two'ears, the 
two eyes, the two nostrils (or according to others, the 
nose and the brahma-randhra), the mouth, the upastha 
and payu : and the eight wheels are the eight dhatavah 
or ‘ elements ’ of the body — tvac (skin), asrj (blood), 
medas (fat), asthin (bone), majjan (marrow), sukra (semen), 
mdntsa (flesh), and ojas. The sheath of gold within it is 
the heart which is the abode of the atrnan-. compare 
TA. 10, 11, 2: padmakosa-pratikasdii lirdayam capyadho- 
mnkham | adho nistya vitastyante n^hyhn upari tistkati |j 
jvdlamalakulam bhdti visvasydyatandm mahat .... tdsmin 
sarvdm prdtisthitam .... iasya madhye ma/ian a£7iih 
.... tasya madhye vdhnisikhd .... tdsydh sikhdya 
madhye pardmdtmd vyavdsthitah | sd brdfimd sd hdrih 
sendrah sok^arali paramdh svarat II “ Like to a lotus-bud, 
the heart, facing downwards, is (situated) one span below 
the neck (that is, below the top of the windpipe), and 
above the navel. This''great- abode of all (of the world) 
is shining, being full of rings of flamed .... in it is 
established everything .... in its midst is a great 
fire .... in it is a flaihe . ..." in the midst of this 
flame is established the supreme atrnan ; he is Brahma, 
he Hari (Visnu), he Indra, he the imperishable supreme 
lord.” Compare also Yogatattvopanisad, 1, 9 : hrdi sthdiie 
sthiiam padmam tac ca padmam adhomukham ; Dhy^a- 
bindupanisad, 12 : urdhvandlam adhomukham \ kadali- 
puspasatkkdsam sarvadevamaydmbujam ; Ch. Up. 8, 1, 1 : 
asmin brahmapure daharam pundarlkam vesma “ In this 
abode of Brahman the body) is a small lotus 

chamber.” 

The epithets tryarn and tripraiisthUa are not very 
clear. In Ch. Up. 8, 1, 3 we read that the dkdsa of the 
heart contains everything, heaven, earth, agni, vdyu, etc. 

e^o 'ntar-hrdaya akasah I vbke asihin dyavapythivi aniar 
£va samahite | ubhav agnis ca vayui ca suryacandramasav tibhau |1 

■'/ ' ' 22 ; , ■ . 
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The word tryara may therefore perhaps refer to the 
three worlds and all other similar triplicities as being 
contained in the heart ; compare Yogatattvopanisad, 1,6: 
trayo lokas trayo vedas irayah sandkyds traydh stirdk | 
trayognayo gund.s trini sthiidh sarve traydJisare. The 
iraydk^ara or pranava is thus said to contain within itself 
the three worlds, the three Vedas, the three sandkyds, 
etc. : and as the heart is, like the praiiava, a seat, 
adhistkdna, of the Supreme, these triplicities may all be 
regarded as being contained in the heart and as forming 
the ardly or spokes thereof referred to by the epithet 
tryara. 

The epithet irtp>raH?tktta refers perhaps to the three 
states of the heart spoken of in Yogatattvopanisad, 1, 1 : 
akdre iocitaih padmam tikdrenaiva bhidyate i makdre labhate 
nddam ardhamatrd tu niscald which seems to mean: 
“ When a is pronounced, the lotus (of the heart) brightens 
(becomes ready to open ?) ; it opens when « is 
pronounced ; and begins to hum when ma is pronounced ; 
it is immobile when the ardhamdtrd is pronounced.”' 
Now a, u, and ma are said (in the Mandukyopanisad, 
Gaudapada*karika, and elsewhere) to be the padas or 
feet of the praiiava which thus rests or is supported on 
them. Similarly, the heart when it brightens, the heart 
when it opens, and the heart when it is humming, may 
be considered the feet or supports of the pranava or 
Brahman. 

The word svarga in the fourth pada of v. 31 is 
usually interpreted as ‘ heavenly ’, svargatulya, etc. 
There is however no necessity for abandoning the usual 
meaning of the word, namely, ‘ heaven ’ ; for this word is 
often used to denote the supreme heaven or Brahmaloka 
where the Brahman dwells (compare Brhad. Up. 4, 4, 8 : 
dkird aptyanii braJimemdah svargam lokam and Sankara’s 
comment : svargaloka^sabdas trivi^tapa-vdcy api sann iha 
prakaraadii ntoksdbkidkdyakdk ; Ch. 8, 3, 2-3 : imdijr 
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prajd ahar-ahar gacchaniya etam brahmalokam na vindanti 
, , . . tasmad dhrdayam ahar-ahar vd evamvit svaragam 
lokatn eti and Sankara’s comment thereon). It is so used 
here also as is made quite clear by the reading of the 
parallel passage in TA. 1, 27, 3: tasydh hiranmayahj, 
kosah I svargo loko jyoii^d vrtah. 

With regard to the word a?tdcakrd, it has been 
observed by M. Boyer (/.r. p. 436) that Sayana has 
explained the word cakra in it as dvarana, or circumvalla- 
tion enclosing the body that is regarded as a fortress, in 
his commentary on TA. 1, 27, 3,’® while in his 
commentary on AV. 11, 4, 22 he has explained the word 
as ‘ wheel ’ serving as the means for locomotion of the body 
that is here regarded as a chariot. This is because TA. 
1, 27, 3 refers distinctly to a fort, puh, while AV. 11, 4, 
22 refers equally distinctly to a chariot (compare the 
words ekammi ‘ having one rim ’ and sahasrdksara which 
Sayana explains as ‘ having a thousand axles ’ used in it). 
The discrepancy therefore, if any, is to be attributed to 
the texts themselves and not to Sa 5 ^i>a who had to 
explain them faithfully as they stood. But is there really 
a discrepancy here ? I am disposed to think that there is 
none ; the meanings ‘ circumvallation ’ and ‘ wheel ’ are 
not mutually exclusive, and in all probability they are 
both intended (see p. 21 above) by the word cakra 
in astdcakrd which would thus mean ‘having eight 
circumvallations and eight wheels to move with’ or 
‘ having ramparts and moving.’ In other words, the fort, 
piiJi, spoken of in AV. 10, 2, 31, seems to be a mobile 
fort, jahgamo durgdh or cari^nuh pdh. Such a mobile 
fort is, besides the ‘ firm ’ forts, drdhdh purafy^ that are 
frequently mentioned, known to the RV which refers to 
one in 8, 1, 28 : tvdm puram cari^nvhh vadhaih su^ndsya 
sdm pinak “Thou (O Indra), didst shatter with thy 

There is no commentary of Sayana on AV. 10, 2, 31-33 or 
in fact on any passage of the tenth Kanda of the AV. 
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weapons the mobile fort of Susna.” Such forts are 
occasionally mentioned in later books also ; compare 
Bhagavata, 10, 76, 6f. — 

devastira-^jmnttsyaijMt gandliaj'voraga-raksasam | 
abhedyam kdmaga 7 h vavre sa ydnam Vrsni-hlnsanam [| 
iathcti Girisddisto Mayali par a-pttram^ ayah | 
puram nirmdya Sdlvdya praddt Saubha^n ayas77tayam || ; 

Mahabharata, 8, 25, 13f. [The three sons of Tarakasura 
^ said to Mahadeva] : 

vastum icchmta nagaram kartum kdmaga77tam sub ham | 
sa7'vakdma-sa7nrdd hart ham avadhyarh deva-ddJiavaih 111 3 II 
yaksa-raksoraga-ganair ndnd-jdtibhir eva ca | 
na krtydbhir na sastrais ca na sdpair b7^ahma-vedmdm H 
vadhyeia tripti7^a7h dev a p7'ayaccheh p7'apiid777aha j|14jj 

te in labdha-vardh pi'Uait safhpJ'adhdiya paraspara77t | 
pm^atraya-visrstyaidhafh Mayafh vavrur 77zahdi^athdh ||19|| 
tato May ah svatapasd cakj'e dhlmd7t pn7'd7u ca | 

kdhca7iam ekaTh vai raupya7h kdrmdyasaTh tathd ||20ll 

ekaika7h yojaiiasataTh vistrta7h idvad dyata77t ! 
drdhaTit cdttdlaka-yntam brhai-p7'dkd7^a4ora7iam lj22|l 

prdsadair vividhais cdpi dvm^ais caivopasobhitam | 123 || ; 
and ibid., 3, 176, Iff. : 

7tivarta7nanena mayd mahad drstaTh taioparam 1 
pnraih kmnagamaTh divyam pavakarka-sama-prabham ljl|| 
rahiadrnma77tayats citrair bhdsvaj^ais ca patatribhih | 
paulofnaih kdlakeyais ca fzitya-krstair adhisthitam Il2ll 
gopurdUdlakopetazh catuz^-dvaram durdsadam | 
sarva-rat7zamayam divyam adbkutopazna-darsaiiam ll3il 

durdkafsam amarair ctpi . j 

makar^pyaksargdfzd/ictrva-paztnagdsurardksasaih 111 Oil I 
sarvakdmagmwpetam vlta-sokam aTtamayam. 1 
brahmano bhavandc cimstham . , . * 
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From the descriptions given of the Tripura and of 
the pura of the Paulomas and Kalakeyas (this was 
named Hiranyapura), it will be seen that not only were 
these mobile forts, moving in the sky according to the 
desire of the kings dwelling in them, but they were also 
provided with high ramparts and gates and they were 
impregnable to the assaults of gods {deva), Danavas, 
Yaksas, etc. The fort named Hiranyapura was, in 
addition, ‘ as bright as Agni (fire) and Sury'a (sun) ’ and 
‘ better than the abode of Brahman ’ ; and these descrip- 
tions recall the expressions devandm ayodhya puh'^ (in 
v. 31), aparajita pith (in v. 33), kiranyayah, jyotisd vriah, 
svargah, pradhrdjamdna, yasasd samparivrta in the above 
verses as also the expressions astdcakrd and navadvard.. 
All these traits and especially the one about Hiranyapura 
being better than the abode of Brahman seem to me to 
point particularly to the description of the brahmapura 
and the kosa therein that is brilliant, prabhrdjamdtiay 
yellow, harini, surrounded with glory, yasasd samparivrta, 
and golden, hiranyayi, that is contained in the above 
verses (AV. 10, 2, 31-33) and to be based thereon. In 
any case, they make it probable that the word cakra in 
astdcakrd signifies circumvallations and at the same time 
mobility also. Compare Kathopanisad 1, 3, 3: dtmdimm 
rathinam vidd/ii sariraih ratham eva ca | btiddhim tu 
sdrathim viddhi manah pra graham eva ca, and other 
similar passages which compare the body to a chariot. 

This mode of interpretation which makes the verses 
refer to the human body does not find favour with 
M. Boyer, who has observed {l.c. p. 438) that the wording 
of verses 31 and 33 is such that they can not but both 
refer to the same thing. The expression apardjitd puh 

TMs has been explained by Bhaskararaya, in the course of 
his commentary on the Lalita-sahasranama, s. v. yoni-nilayd 
(in V. 217 ) as devanant apy ayodhya asadkyd durlabha pah nagari 
• . . . i livarav&sampa Ayodhya-nagari itt mariydnam ayodhya 1 
iyam tu devanam apUy arthah | 
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in V. 33 therefore must denote the same thing as the 
expression ayodhya pUlj, of v, 3 1 ; and though the epithets 
as^dcakra and navadvdrd may be said to be quite 
appropriate to the human body, it is hardly possible, he 
observes, to say the same of the epithets prabhrdjamdna, 
harini^ yasasd saihparlvrtd and htranyayi used in v. 33. 
M. Boyer therefore thinks that the verses refer to a 
celestial citadel of Brahman, and that the koSa, sheath, 
which is referred to as being within the citadel, is the 
sun. According to this interpretation, too, the citadel 
referred to is a mobile one provided with gates and 
cakras or means for locomotion (the numbers nine and 
eight, however, in the epithets a^tdcakrd and navadvdrd 
says M. Boyer, have no particular significance beyond 
that of multiplicity). The ‘ sheath ’ spoken of being the 
sun, the epithets svarga (which M. Boyer explains as 
‘celeste’), jyoh^d vrta and hiranyaya are quite in place; 
the epithets tryara and triprati^thita refer to the three 
worlds as being contained in the sun and as being the 
support {praH^pid) of the sun. 

This interpretation of M. Boyer or one very like it, 
is, for a reason that will presently be mentioned, quite 
possible. The objection however that he has raised 
against referring the verses to the human body can, it 
seems to me, be easily met. The ‘fortress that is 
impregnable to the assaults of the gods even,’ devdndm 
ayodkyd pu^, mentioned in v. 31 as having eight eircum- 
vallations and nine gates is not the same as the apardjitd 
puh, mentioned in v. 33. The fortress spoken of in the 
former verse is the body that is elsewhere also referred 
to as pulp or pura (compare Bh. Gita, 5, 13 ; navadvdre 
Pure deki naiva kurvan na kdrayan\ 5vet. Up. 3, 18: 
purdk Purusa dvisad Ui | sa vd ayam puru&alp sarvdsu 
pursu purUayah ; TA. 10, 10, 3 ; yat pundarikam pura- 
madhyarsa%sthaM\ Ch. Up. 8, 1, 1 yad idam asmitt 
irahntapure dakaram pundarikam veSnut, etc.), while the 
iortress mentioned in v. 33 is the heart that is also some- 
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times referred to as pura or bra/imapura, compare 
Mundakopanisad, 2, 2, 7 : divye brahmapure hy esa vyomny 
atmd pratistjiitah (Roth in the PW. s. v. explains 
brahmapura as ‘heart ’) ; Atmabodhopanisad, 1 : yad idam 
brahmapuram pundarikath tasmdt iadid-aiha-mdtram ; 
Nara}^nopanisad, 5 : tad idam puram puni^rikam. This 
is shown by the epithet hiranyaya that is common to the 
kosa of vv. 31, 32 and the puh of v. 33, as also by the 
parallelism of the expression jyoti^d vrta in v. 31 with 
yasasd samparivrta in v. 33. Now this heart has been 
described, in TA. 10, 11, 2 cited above as ‘shiniiig’ 
and ‘ full of rings of flames.’ It is described as hiranyaya 
‘ golden ’ in Mundakopanisad 2, 2, 8. The epithets 
prabhrajamma, harita, yatasd samparivrta, and hiranyaya 
of V. 33 can all be therefore appropriately used of the 
heart, and the incongruity pointed out by M. Boyer does 
not in fact exist. 

These verses, as also the corresponding ones in the 
Taittirlya Aranyaka (1, 27, 3) are explained by the 
writers on Sakta Tantrism — e.g., by Laksmidhara in his 
commentary on v. 11 of the Saundaryalahari ox Ananda- 
laharl, by Bhaskararaya in his commentary on the 
Loiilnsaha.sra~,!dma and also in his commentary, named 
Setubandha, on the Vdmakesvara-tantra of Nttyd?oda- 
Sikdrnava — as referring to the SrI-cakra. As the Sri- 
cakra is, as is well-known, a symbol of the human body 
(see on this point the Bhavanopani^ad, Tantrardja-tantra 
edited by A. Avalon and the Vdmakesvaratantra men- 
tioned above), such interpretation is not so far-fetched as 
it may at first sight seem to be ; and what is more, it has 
also to be admitted that the Tantrik interpretation brings 
out the meaning of the various epithets more strongly 
and clearly than the usual interpretation does. I 
reproduce here as a specimen that given in the 
Setubandha (p. 189) where, as I have already observed, 

Correcting the mistakes that are found in the verses quoted 
in the edition. 
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Bhaskararaya explains the term yak^am as mahabhictam 
J>ujaniyam : taiha catharvanah Saunaka-Sakhlya amajianti [ 
astacakm navadvara devdnam pur ayodhya | tasydm 
hiranyaydlj, kosah svargo jyotisd vriah | tasmin hiranyaye 
kose iryare tripralistkite j tasmin yad yaksam dtmanvat 
tad vai brahma j taittirlya-sdkhdydm prathamdiitam iti 
vtSesah \ trailokyamohanddi-sarvasiddkipraddnta^cakrdstaka- 
ytiktam nava-yoni-ghatitam anye^dm asddkyam devatdvdsa- 
bhutam Sri-cakra-nagaram yat tatrdpy uttamah koso jyotir- 
mayah svarga-tulyas trikona-ndmako ’sti | tasmin kone 
tridhd . pratistkitam tri-sama^U-svarupam bindu-cakram 
asti\tasmm bindji-cakre svdtmaniva yad yaksam mahdbkutam 
ptijaniyam tad brahmaiveti vdsandm ajnd (sic) jdnanti. 
Substantially the same explanation of these two verses 
is given by him in his Laliidsahasrandmabhdsya (p. 179 
of the Nirpayasagara ed.) ; but yak^a is here explained as 
pujyam only. 

I have said above that the explanation of M. Boyer 
or one similar to it, which makes the verses refer to the 
sun as being the citadel in which Brahman dwells, is a 
quite possible one ; and I have also said that the explana- 
tion of Bhaskararaya and other Tantriks that makes 
them refer to the 5rl-cakra, is not a far-fetched one. 
I have further given an explanation of these verses above 
on the line followed by Sayana, which makes them refer 
to the human body. The reason why so many explana- 
tions are possible of these verses is this : the verses refer 
to the dtmanvad yak?am{=dtmanz'ad bhutam or blmtdtman) 
or the soul, dwelling in a koba. Now the soul in the body 
is identical with the puru^a in the sun according to the 

®’T(' uw’erstand tiiesc explanations of Bhaskararaya, it i*s 
necessary to have a correct notion of how the 3ri-cakra is written, 
of its divisions and of its worship. These can be learnt from the 
Vdmakeivara-tantra and the Temtraraja-tantra in detail, and then 
it will become evident that the Tantrik explanation of the various 
epithets found in these verses is superior to that of Sayana and of 
others who proceed on the same lines. 
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teaching of the Upanisads; compare Taitt. Up, 3, 10, 4 : 
sa yaJ cayam puruse \ yas casav aditye | sa ekah ; Maitryu- 
panisad, 7, 7 : yas cayam Iirdaye yas casa Mttye sa e§a 
ekah\ and this explains why the kosa mentioned in v. 32 
can be understood as the human heart or as the sun. 
The 3rl-cakra, too, as I have said above, is a symbol of 
the human body, and therefore the Tantrik explanation 
of the verses is, in essence, one that refers to such body. 
Similarly the Upanisadic doctrine of the sun being 
identical with Brahman (compare Ch. Up. 3, 19, 1 : 
cuiityo brahmety adeiah and TA. 2, 2, 2: asav adtiyo 
brahma) explains why some verses of the AV where the 
word yaksa occurs have been referred to the sun by 
Henry and Boyer, and to Brahman by Geldner. In these 
verses yaksa in effect refers to the Brahman, even where 
the interpretations do not contain that word at all, but 
refer instead to the sun or the soul. 

AV. 10, 8, 43 ; pundarikam ndvadvaram 
tribhir gunebhir avrlam ! 
t&smtn ydd yak^dm dtmanvdt 
tdd vai bra/imavtdo viduh II 

“ The lotus that has nine doors and that is enve- 
loped thrice, — verily the knowers of Brahman know the 
animate being in it.” The ‘ lotus with nine doors ’ is, 
like the sheath, kosa, in the ‘ fortress with nine gates ’ 
in the verse explained above, the heart in the human 
body. The ‘ nine doors ’ are those of the human body, 
and the ‘ lotus ’ can be said to have them in a figurative 
sense only. The ‘ triple envelope ’ seems, as suggested 
by M. Boyer, to consist of sa^ya (truth), yasas (glory) and 
sri};, (beauty) which are said in AV. 12, 5, 2 : satyenavrta 
sriya pravrid ydSasd pdrlvrla to be the envelopes of the 
Brahmana’s cow, brahinagavi ; compare the epithet 
jyoti^d vrtah of the kosa mentioned in AV. 10, 2, 31 and 
the epithet yasasd samparivrta used (in v. 33 of the same 
hymn) of the apardjitd pUh which, as I have said above, 
refers to the heart. Geldner explains the expression 

23 
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tnbhir f;nmb/itr avrtani as ‘ enveloped by the three guttais 
saliva, rajas and lamas)' 

AV. 10, 7, 38 : mahad yaksdm bhuvaiiasya mdd/iye 
Idpasi kranldm salildsya prsthi | 

Idsmtn clirayanle yd u ke ca devd 
vrksdsya skdiidhah parila iva sak/idh II 
“ The great being in the centre of the world has 
passed into lapas and into the back of the water ; they 
that are gods (that is, all the gods) rest attached in it as 
the branches of a tree round the trunk.” The hymn 10, 7 
in which this verse occurs is addressed to Skambha 
which, according to the Culikopanisad (v. 11), is another 
name of Brahman. The ‘ great being in the centre of the 
world/ refen ed to here, is therefore the Brahman; and 
the word krdnlam in the second pada refers to the 
‘ passing ’ or transformation of Brahman into lapas and 
water — an idea which we have met with above (p. 164), 
where it was said that lapas and water were first created 
by Brahman or were first born of Brahman. This verse, 
however, speaks instead of ‘ creation ’ or ‘ birth ’ {ulpalli 
of the later Naiyayikas ; compare the preceding verse 
but one, ydh srdmdl Idpaso jdlo lokan sdrvmi sammasi | 
idsmai jyes^haya brd/imane ndmah referring apparently to 
water) from Brahman, of the ‘ passing ’ or transformation 
{parmdma of the Sankhya system,) of Brahman into lapas 
and Water; and it is very remarkable that the parimma 
doctrine of the Sankhyas should be thus met with in the 
AV. With regard to the gods resting in the Brahman, 
compare RV. 1, 164, 39: red ak^dre paramd vybman 
ydsmin deva ddki visve niseddh ; Kathopanisad, 2, 1, 9 : 
lam devdfy sarve 'rpildh : Kau§itaki Up. 2, 9 : sa tad 
bhavati \alrailc devdh. The word pr^t/ie has no particular 
significance here ; the expression salilasya prsthe is 
simply equivalent to salile. 

AV. 10, 8, 15 : dure purndna vasati dura aueiia hiyate j 
mahdd yaksdm bhuvanasya mddhye 
idsmai balirh rd^trabhrlo bharanii {| 
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“ It lives far from the full ; it is abandoned in the 
distance by the not-full. The gieat being in the centre 
of the universe — to it bring tribute the rulers of king- 
doms.” The great being at the centre of the universe is 
of course the Brahman that is far removed from the full 
and the not-full, from the big and the not-big, from the 
small and the not-small, etc. ; compare the passage 
nyutiam anyat sfhanam '^ampumam anvat (the author of 
the Raivaprabha calls this a iruU) cited by Sankara in 
the Brahmasutra-bha§ya in the course of his introduction 
to the Aiimidamayadhikai ana along with Brhad. Up , 
3, 8, 8 : asthulam ananv ahrasvam adir^ham “ It is not 
big, not small, not short, not long.” raslrabfirtah means, 
not feudatories (as M. Boyer understands), but those who 
rule kingdoms, or kings, that is, as Geldner has pointed 
out, the gods, the chief gods ; compare AV. 13, 1, 35: 
yt deva ra^trabJifio 'bliito y&nti suryam “ The kingdom- 
ruling gods who go round the sun ” ; and ibid. 10, 7, 39 I 
yabnai kdstdb/iyam pddabhydm vdca Srotnna cdk^usa : 
ydwmi devdJy sddd balim praydccbanti “To which the 
gods always render tribute with the two hands, with the 
two feet, with speech, hearing and with sight.” These 
passages make it probable that the ‘gods’ spoken of here 
are the same as those mentioned in the Prasnopanisad, 
2, 1 — 2 : bhagavan katy ezm devdh prajdm i-idkarayonb' 
katara etat prakdsayante kah punar esdm vari^tha Hi 
.... dJidbo ha vd esa devo vdyur agnir dpah prthivt van 

■4 

manaS cak^uJi, brobram ca “ How many gods, O venerable, 
uphold the creature {i.e., the body)? Which of them 
illumine it? And which again of them is the greatest? 
These gods verily are Aka^a, Vayu, Agni, Water, Earth, 
Speech, Mind, Eye and Ear ”, that is to say, the pranas. 
Compare the story related in Brhad. Up. 6, 1 about the 
dispute that arose amongst the pranas as to who was the 
best and how the mukhya-prdTia in whose favour the 
dispute was settled, made the others pay tribute to itself 
(6, 1, 13: tasyo me balim kuruteti iatheii)', compare also 
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Kausitaki Up. 2, 1 : tasmai va elasmai pramya brahmana 
etah sarva d(vaia ayacanmiaya bahm haravti and Prasnopa- 
nisad, 2, 7. 

VS. 34, 2 : yhta kdrmany a/)d <!0 manisino 

yajne krnvdnti viddfhe^n d/iiral} | 
ydd apiirvdm ynksdm antdh pra/duam 
idji me mdndh iii'dsamkal pam astti || 

“ May the manas (mind), that is in men, by means of 
which the wise ones, clever and intelligent, perform the 
rites in the sacrifice, in the religious ceremonies — may the 
manas that is in me, be auspiciously inclined.” This mantra 
is the second of the six sivasamkalpa-mantras that are 
found in the beginning of ch. 34 of the VS, The epithets 
applied to manas in these verses show that the manas 
spoken of is not the mind in men, but the ego or soul or 
Brahman; compare for instance, the epithet jyoti^dm 
joytih in V. 1, hrt-prdtistham in v. 6, and the description 
ydt prajndnam tdd ceto dhftis ca ydj jyoiir antdr amftam 
prajdsu in v. 3, and ydsminn rcah sdma ydju%^i ydsmin 
prdti^tkifd rathanabhdv ivdrah 1 ydsminS citidn sdrvam 
dtam prajdndm in v. 5. Hence the description of this 
manas in this verse as apurvam yaksam which means not 
only ‘ wonderful being,’ as interpreted above, but also ‘the 
being before which none existed ; first-born being ' ; 
compare Brhad. Up. 2, 5, 19 ; (ad etad byahntapufvam 
anaparam anantaram abahyam. Compare also Ait. Ar,, 
5, 1, 1 : mana tvdpurvam vdyur iva Slokabkiir bJmydsam 
“ May I be ever new like manas (mind) the origin of 
Uoka (sound ; fame ; Sayana, however, explains as 
sangka) like Vayu,” and Sayana’s comment thereon : 
uttarotiaram ablmrddbikanksayd prayalamanam sat tat- 
tat-phala-praptyd nutanam rupath pratipadyate. 

RV. 1, 190, 4 : as yd Sldko divtyate prthivydm 

dtyo nd yamsad yaksabkfd vicetdh | 
mrgdndm nd hctdyo ydsili cemd 
bfha^pdter dhimdyan abhi dyun || 
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“ His voice rushes in heaven and in earth. He, the 
supporter of the universe, the wise, raised (his shouts or 
chants) as a horse (does his neigh). ^ These chants, of 
Brhaspati go forth, like missiles on beasts, on the enemies 
who are as crafty as Ahi,” yaksaihft— the supporter of 
the universe, as Roth has correctly explained. It is the 
equivalent of the word bhtitabhrt which is also used in 
the same sense ; compare Bh. Gita, 9, 5 : bhutabhrn tia 
ca bkutastho mamatmd b/iutabhdvanah, ‘supporting the 
universe but not in it ’ ; and Mahabharata, 13, 254, 16 
(ytsnu-sahasraiidma)\ bhUtakrd bhiitabhrd bhdvah. I follow 
Geldner in supplying slokam in the second pada as object 
of the verb yamsat, and in understanding abfA dyun 
(ought we not rather to read abhidyun as one word ?) as 
‘ attackers ’ or ‘ enemies After imdh in the thii d pada, 
we have to understand vdcah, girah or other similar word 
meaning ‘ words ; chants which Brhaspati as purohita 
makes use of on behalf of his patron (see Geldner, /.^., 
p. 137). These rush on the enemies and destroy them, as 
the arrows of a hunter speed towards the beasts and destroy 
them ; compare p. 141 f. above and the Raghuvarhsa 
verse (1, 61) cited there, addressed by King Dillpa to his 
purohita: tava manirakrfo mantrair durdt prasamtidribhih\ 
praiyddiiyajt/a iva me drsta-laksya-bhidah sardh “My 
arrows that are able to pierce such objects only as are 
visible to me are made to recede to the background by 
the mantras (spells) that have been employed by you, the 
mantra-maker, and that kill enemies from a far distance,” 
Note here too the comparison of the purohita’s .spells 
with arrows shot at some object. 

RV. 10, 88, 13 : vaUvdnar&m kavdyo yajniydso 

' gnim deva a/aimytmv ajurydm j 
vdksairam pratiidm dminac caripm 
yaksdsyad/iyaksam tavi^dth brhdntam II 
“ The worshipful wise ones, the gods, engendered 
Agni Vaisvanara, the imperishable, the ancient, mobile 
luminary (star), the supervisor of the universe, the 
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mighty, the great.” ynk^asya adhyaksam or ‘ supervisor 
of the universe ’ is equivalent ’ to ‘ lord of the universe 
compare 1, 98, 1 : vaiSvanarasya sumatau sydma raja hi 
ham h/iuvavaudm ad/iiirth i tfo jdtd insvam tdam vi caste 
vaisvdnaro yatatc suiycna “ May we dwell in the favour 
of Vaisvanara ; he is the king and the ornament of the 
world. Born from here, Vaisvanara beholds this world ; 
he competes with the sun.” Vaisvanara is thus, in this 
latter verse, a being different from the sun, while in the 
former (10, 88, 13) the words naksatram dminac carismi 
seem to indicate that Vaisvanara is identical with the 
sun. 

Sat. Br. 1 1, 4, 3, 5 : te hai/c brahmaiio mahati yakse j 
sa yo haiie brahmano mahati yak^e 
veda mahad dhaiva yak^am bhavati || 

“ These two (sc. ndma and rupa ; name and form) 
are the two great beings (that is, forms, ^.t'-istences) of 
Brahman, He who knows these two great beings (that 
is, forms, ^;r-istences) of Brahman, becomes himself a 
great being.” 

Kau§ika-sutra, 95,1: at ha yatrattdui yak^ani dr iy ante 

tad ya that tan markatah svapado 
vdyasah pm nsa/ fipam iti tad 
evam dSahkyam eva bhavati || 

“ When these evil beings are seen, as for instance, 
an evil being having the form of a monkey, or of a beast 
of prey, or of a crow, or of man, then the same 
apprehension is to be felt.” The word yak^a here denotes 
‘evil being’, and as monkeys, and crows can not, by 
themselves, be said to be evil beings, it follows that the 
woids markatah and vdyasah denote evil beings having 
that form; compare RV. 7, 104, 18: raksdsah sdfh 
pinastana [ vdyo yi bhutvi patdyanti naktdbhili “ Crush the 
demons who fly about at nights after having become (i>., 
in the form of) birds.” In other words, the word rdpam 
that forms the last element of the compound p«ru?arupam, 
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connects itself witli each of the foregoing words markatah, 
^vapadah and vayasah forming the compounds markata- 
rilpam, svapadarupam and vdyasariipam (which together 
with purusarupam are in apposition with, and qualify, 
the word yak^dnt). Now according to later grammatical 
usage the words markata, svdpada^ vdyasa and ptiru^a 
should be all joined together in a dvandva-compound and 
such compound be further joined with rupa. forming a 
sasthi-tatpurusa, in order that the word rupa may be 
connected with all these words — dvandvante sriiyamdjiam 
padam pmtyckam abhisambadhyate. It is interesting to 
note that here rUpa connects itself with the words markata^ 
etc., though there is no dvaudva or other compound, and 
the words stand singly in the nominative case. A similar 
usage is observable in the following mantra also that 
comes immediately after the above sentence : yan 
markatah svdpado vdyaso yadidam rd§tram jdtavedah 
patdti puru?a-rak§asam i^iram yat paidti j dvi§antam ete 
anuyantu sarve parahco yanlu mvarla>ndndh. Here too 
the word rak^aiam that stands at the end of the compound 
puru^a-rak^asam has to be construed with markatah, 
Svapada}}, and vayasah also used in the first pada. 

Instead of purusarupam {yaksam), the word purusa- 
raksasam is used in this latter mantra indicating that 
purusarupam yaksant—purusa-raksasam or evil being in 
the form of man. 

The word yaksa is found in Kh. 93 also of the 
Kau^ika-sutra, where too, it has the meaning ‘ evil being.’ 

AV. 11, 2, 24 : iubhyam dranyah pasavo mrga vane Hta 
hamsah ^uparnah sakuna vdydmsi | 
tava yaksdm pasupate apsv hntds 
tubhyam ksaranli divya apo vrdhi 1| 

“ For thee are the beasts of the jungle, the animals 
placed in the forests, the swans, the kites, the birds great 
and small ; thy might, O Pasupati, (is felt) in the waters ; 
the divine waters flow for thy enhancement (that is, for 
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the enhancement of thy glory).” In other words, ‘the 
beasts of the jungle, the birds of the air, and the rivers 
are subject to thy power and act as thou impellest them 
to act Thy might is felt in the water, in the air, and on 
the earth.’ This praise is addressed to Pasupati or 
Rudra as the supreme god ; and the ideas expressed 
here belong to the same class as those expressed in 
RV. 1, 101, 3 : yasya vraie varum ydsya suryah \ ydsye- 
ndrasya sindhavak sdscali vratdm (‘ in whose control is 
Varuna and the sun; whose, Indra’s, ordinance is 
followed by the rivers’); ibid. 2, 28, 4: rtdm sindhavo 
vdruitasya yanti \ nd srdmyanti nd vi mucanty etd (‘ the 
rivers follow the ordinances of Varu^ia ; they flow without 
tiring, without ceasing.’); AV. 13, 3, 2: ydsmdd vatd 
rtuthd pdvante yds mat samudrd ddhi vik^dranti (‘on 
account of whom the winds blow in season and the oceans 
flow ’). Compare also Brhad. Up , 3, 7, 2 £f., yah 
prt/uvydm Hstban, prthtvim aniaro yatnayati . . yo 'psu 
ti^than . . apdm antaro yamayati . . yah sarve^u bhute^u 
ti^than . . sarvdnt b/iUidny antaro yamayati : Kathopani^ad, 
2, 6, 3 : bhayad asydgms tapah bhaydt tapati suryal}. 

RV. 5, 70, 4: md kdsyadbhutakratu 

yak?dm bhujema ta7tubhth | 
md se§asd md tdnasd |1 

“ May we not, O ye (Mitra and Varuna) who have 
wonderful strength, feel, either ourselves or in our 
offspring or in our posterity, the might of any one.” That 
is, ‘ may we not feel the weight of the might of any one ; 
may we not be oppressed by the thought that any one is 
more mighty than we ourselves and able to injure us.’ 
The expression yak^am bhujema here is equivalent to the 
expression dak^am bhujema in 4, 3, 13 which will be 
explained below. 

RV. 7, 88, 6 : yd dpir nityo varuna priydJ}, sdn 
ivdm dgdmsi krndvat sakhd te [ 
md ia hiasvanto yak^iu bhujema 
yandhi fmd lApra^ stuvatS vdrufham j| 
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“ Who, O Varuna, being thy own dear friend and 
comrade, has committed evil against thee — may not we 
who have sinned, feel, O mighty one, thy (might); do 
thou that art wise offer protection to thy praiser.” We 
have to understand the word yak^a here in the third pada 
as the object of the verb bhujenia. The meaning is, ‘ may 
we not suffer from thy might, that is, feel the weight of 
thy displeasure, on account of the sins that we have 
committed.’ The two ideas of eito bhujema (punishment 
for sins committed ; compare 6, 51, 7; 7, 52, 2) and 
yaksam bhujema (see 5, 70, 4 above) are combined here 
in this one pada. 

As I have already observed (see p. 18), the relative 
clause y& apir nitvah . . . tvam agdmsi kptdvai qualifies 
vayam (understood) that is the subject of bhujema in 
the third pada ; as the plural vayam is only the plurahs 
majesia/icus, the use of the singular number in yah, etc., 
in the first two padas and in stuvate (fourth pada) is not 
improper. 

RV. 7, 61, 5 : dmura visvd vr^aiidv ima vdm 

nd yasu citrdm dddfse nd yak^dm \ 
dr-dhah sacante dnrtd jdndnam 
nd vdm ninydny acite abhuvan 1| 

“ O ye wise and strong {sc. Mitra and Varuna), for 
you (are) all these (praises) in which is seen neither 
ornament (brilliance) nor substance. The Druhs follow 
the iniquities of men ; secrets did not remain unknown 
to you.” The meaning of this verse is obscure. The 
author of the Padapatha reads the words amurd and 
v/.fvd as duals and apparently construes them with the 
dual zTfanau referring to Mitra and Varuna, a view that 
is accepted by Geldner, but from which M. Boyer 
dissents. I believe that the Padapatha is right in reading 
amurd (and referring it to Mitra and Varuna) ; at the 
same time, however, I believe that it is preferable to 
read visvdh instead of viiva (dual) and construe it with 
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i/iiah, after which, I follow Sayana in supplying the word 
slutayah {girah). The sense therefore of the first half- 
verse is, “ These praises that we offer to you, O Mitra 
and Varuna are not polished and brilliant (do not contain 
alahkaras) ; nor is there substance in them, that is, there 
is no artha-gambhirya or bhcvva-gambkirya in them ; we 
pray that you will nevertheless take them to your heart 
and like them.” 

cUra here does not signify ascarya as Sayana and, 
following him, Geldner, think, but rather ‘ ornament,’ 
alafikara ; it has here the same sense as it has in books 
on rhetoric {kavyalaukdra-sast7'a) and means artha-citra 
{m'thdlankm'a) and sabdacitra {sabddlaitkdra). It is an 
often-expressed sentiment of later books that a kdvya, 
sluii or other composition in words should, in order to be 
acceptable, contain alahkaras and yield a good meaning ; 
compare, for instance, Subhasitaratnabhandagara, 5th 
edition, Kdvyaprasamsd, verses 17 and 21, in praise of 
alahkdra and vv. 22, 24 in praise of artha, and the 
expression bhdvdlat'ikarmiocitdgamavati in, v. 44 ; compare 
also V. 51 in ibid.^ p. 35 : artkan kecid updsate krpanavat 
kecit tv alaiikurvate veiydvat khalu dhdtuvadina ivodba- 
dJmanti kecid rasmi | arthdlaiikfti-sadrasa-dravamiicdth 
vdcdm pratasiisprsdm kartdrdh kavayo bhavmiti kaiicii 
punyair agmiyair iha. The first two padas of the above 
mantra too, give expression, as I think, to an idea in the 
same sphere ; in them the poet confesses that his praises 
cannot be said to be good, that they contain neither 
alaftkdi'a nor artha. Contrast in this respect Kumara- 
saihbhava, 2, 3: atha sarvasya dhdfarath te sarve 
sarvatomukhmn | vdgisam vdgbhir arthydbhih pranipaiyo- 
patasthire-, Raghuvaihsa, 4, 6 : stutyam stutibhir arthyaPkir 
upaiasihe Sarasvati ; Nllakarithavijayacampu, 4, 16 : iti 
siutiPhir artkydbkir dhydyato niscalam Sivam j aspande§v 
asya gdiresu paspande daksino bhujah. artkyd vdk means, 
as Mallinatha explains, arthayukid vdk., speech or praise 
in which there is artha or bhdva or richness of content. 
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Compare further the opinion, cited and refuted b}’ 
Visvanatha in his SWntyadarpaim (p. 14 ; Nirnayasagara 
ed. 1902) : salankarau sabdarihau kavyavi. Hence the 
authors of the Ramayana and Kadambarl have said of 
these works that they have been constructed of ‘ brilliant’ 
words and thoughts; see Ram., 1, 2,42: udara-vrttartha- 
padair manoramais tad ai.ya Ramasya cakara klrtiman 
.... yaSaskaram kavyam udaradkir nmnih ; and Kadam- 
barl, V- 9 of introduction : haranti kam nojjvala-dipa- 
kopamair navaih pad^dhair itpapadifah kaihah. 

For the second half-verse, I have, with much 
hesitation, given the explanation of M. Boyer as this 
seems to be better than that proposed by Sayana ; I feel 
however very doubtful whether either of these is the 
correct explanation. 

RV. 4, 3, 13 : ma kdsya yak^&m sddam id dhiird gd 
ma veSdsya pramtnatd mapeh | 
md bhrdhir ague dnrjor rndm ver 
md sdkhyur ddksam ripdr bhujema || 

“ Do not at any time go to the sacrifice of any enemy 
(literally, injurer) or harmful neighbour or comrade ; do 
not get into the debt, O Agni, of our crooked brother ; 
may we not suffer from the power of our friend (turned 
into) enemy.” I have already said above fp. 165) that the 
view of the Indian commentators that yak^a, is derived 
from the root yaj is justified by the parallelism of the 
words yak^a and yajm in AV. 8, 9, 8. Sayana is therefore 
right in explaining yak?a here as yajna, sacrifice. The 
expression, ‘ do not get into the debt of our crooked 
brother,’ in pada c signifies the same as pada a ; 
it means, ‘ do not go to the sacrifice of, and partake of 
the offerings given by, our deceitful brother ’ ; for the 
term ‘ debt ’ when used of a deity with reference to a 
human, means, as has been shown by Geldner, l.c., pp. 
133, 134, the debt that such deity owes to a human in 
return for the offerings that have been made and 
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accepted; compare also Bh. Gita, 3, 11-12 in this 
connection. Similarly, the fourth pada too, seems to refer 
indirectly to the same thing, to implore Agni not to 
attend the sacrifice of the friend who has turned inimical 
and make him rich and powerful in return. This verse 
therefore is one of the class that implore the deities not 
to favour by their presence the sacrifices of rival 
yajamanas ; see Hillebrandt, Fe^l. Myth. I, pp 119 ff.; 
and Bloomfield, Johns Hopkins University Circulars 1 906, 
no. 10, p. 1049 ff. 

RV. 7, 55, 16 : dtyaso nd yd mar tit ah svdhco 

yaksadfso nd subhdyanta mdrydJj, j 
te harmye^thah SiSavo nd subhra 
vatsaso 7td prakrilinah payodhdh || 

“ They who are swift like coursers, the youths, 
(jr. Maruts) made themselves bright (that is, decked 
themselves with ornaments), like people that (go to) see 
sacrifices; they are radiant like children that are in 
mansions and frisky like calves that drink ”. Sayana 
explains yak?a here as utsava, festival. Now, yaksa, as we 
know, means ‘sacrifice,’ ‘worship’; and many of the 
Soma-sacrifices were in fact grand festivals and are 
explicitly called or described by the name of utsava in 
the Puranas and Itihasas. 

Compare, for instance, the following passages : 
Srimad-bhagavata, 4, 3, 3 ff. : 

Brhaspatisavam ndma sawdrebhe kratuttamam Il3ll 
tasmin brahfnarsayah sarve dcvarsi-pitr-dcvatdh I 
dsan krta-svastyayands tatpatnyas ca sabhartrkdh ll4ll 
tad upabrutya nabkasi khccardtidm prajalpatam f 
Sati ddksdyani devi pitur yajna-mahotsavam ||5|| 
vrajantih, sarvato digbhya upadeva-varastriyah [ 
vimanaydnah sapres^hd niska-kanthi}}, suvdsasah 1161| 
dr^vd sva-nilaydbkydse loldk^ir mr^a-kun4aldh, [ 
patim Bhutapaiith devam autsukydd abhy-abhdsata j|7|| 
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Saty nvaca ; 

prajapates ie svasurasya sampratam 
niryapito yajna-mnkotsavah kiln ||8«i51| 
pasya prayautlr ab/iavavya-yosiio 
' pyalankrtah kantasakha varuthasah ||l2«i5|l 

“ (Daksa) began the sacrifice known as Brhaspatisava 
to which went in well-being all the Brahmarsis, the 
Devarsis, pitrs and devas, and also their wives with their 
husbands, SatIdevI, the daughter of Daksa, hearing of this 
from the chatter of those going in the sky, and seeing near 
her dwelling the wives of Upadevas (z'.r,, of Gandharvas, 
Kinnaras, Kimpurusas, etc.) going with their husbands 
in vimaiias from all directions, wearing fine clothes and 
necklaces and brilliant ear-rings and with eyes glancing 
here and there, said to her lord Siva in excitement : 
‘ The grand festival-like sacrifice of thy father-in-law, the 
Prajapati, has, I hear, commenced .... See also other 
women going there in troops, wearing jewels, in the 
company of their husbands, O thou that art birth-less.’ ” 

Mahabharata, 2, 72, 1 : tafah sa Kururdjasya 

mrva-karma-samrddhimdn j 
yajnnh prllikaro rdjan 
samlmbhatt vipnlofsavnh II 

“ Then was celebrated, O king, the sacrifice of the 
Kuruid king in which not one rite was wanting, the 
grand festival, causing delight.” 

Ibid. 14, 93, 43 : 

evam babhuva yajndh sa D/iarmardjasya dinmaialy 1 
iam mabotsava-samkdsam Iirsta-pusta-jandkiilam | 
kathayanti sma purusd iidnd-desa-iiivdsinah II 

“Then took place that sacrifice of the wise Dharma- 
faja . 4 . , And this sacrifice that was like a great festival 
and was attended by many joyous and thriving people 
was extolled by people that lived in different countries 
[who were present at it).” 
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Read also the descriptions of the Rajasuya sacrifice 
celebrated b)' Yudhisthira given in the Mahabharata 
(2, 71) and Bhagavata, 10, 75, 

It is therefore not surprising if, in the circumstances, 
the word yaksa, meaning ‘ sacrifice ’ took on the meaning 
of u/sava also, though as regards this verse, it is not 
necessary to assume this latter meaning for yaksa. The 
original meaning itself, namely, ‘ sacrifice,’ fits in well 
■with the context here. Compare the passage cited above 
from the Bhagavata where it is said that the wives of 
Upadevas were going to the yajna-mahotsava wearing fine 
clothes and jewels in thb company of their husbands, and 
the passage cited above (p.l55) fromi the Jnatadharmakatha 
that describes the dress and jewels worn by ugras, 
ugraputras, Brahmanas, Ksatriyas, etc., -on days of 
Indramaha,Yaksamaha and similar other utsavas. See also 
the description of the city and people on the occasion of 
kaumudl-maJiotsva given in HemMri, l.c., p, 352 and in 
Jnatadharmakatha, p. 536. It becomes clear from all 
these that the people used to put on in former times (as 
in fact they do now) fine clothes and jewels when going 
to grand sacrifices or other utsavas ; and the Maruts are 
compared with such people because they always deck 
themselves with ornaments; see 5, 54, 11; 5, 55, 6; 
5, 60, 4, etc., and Macdonell’s Ved. Mythology^ p. 79. 

subkrdh, radiant, in pada 3, means, as is indicated 
by the context, ‘ clean, speckless, spotless ’ ; and payodhah 
vaisdh ‘young calves ’. 

Gobhila-grhyasutra, 3, 4, 28 : acdryam sapariiatkam 
abhyetydcaryaparisadam iksate yaksam iva caksusah priyo 
VO bkuyasam iti II 

“Approaching the teacher with his entourage, he 
looks at the teacher and entourage (saying) : ‘ May I be 
pleasing to your eye like a sacrifice.’ ’’ I have here, like 
M. Boyer and Geldner, construed caksusah with priya. 
Oldenberg has, however, contended {RV. Noim, II, 
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p. 45) that this is not right and that such construction 
would be proper only if the text had read yak^am iva 
caksuso vah prtyo bhuyasam. He therefore maintains 
that the correct meaning is, “ May I be dear to you as 
the wonderful thing is to the eye” (as already noted 
above, yaksa= wonderful thing ’ for Oldenberg) and 
that the ‘ wonderful thing ’ here is the pupil of the eye ! 
But, apart from the consideration that one fails to 
understand why the pupil of the eye should be called a 
‘wonderful thing’ (the passage from Sat. Br. to which 
Oldenberg refers has no bearing at all in this connection) 
the idea of comparing a thing to the pupil of the eye in 
respect of dearness is one that is foreign to Sanskrit 
literature. 

As regards however the above-mentioned contention 
itself, it must be admitted that there is some force in if ; 
but, as yak^a does not mean ‘ pupil of the eye ’ but 
‘sacrifice’ (or perhaps utsava) here, it makes in effect no 
difference whether cak^u^ah is construed with priya or 
not. In the first case, the meaning is, ‘‘ May I be 
pleasing to your eye like a sacrifice In the second 
case, the meaning is, ‘‘ May I be pleasing to you as a 
sacrifice is pleasing to the eye”; and the expression 
‘ may I be pleasing to you ’ here obviously means ‘ may I 
be pleasing to your eye.’ In any case, theiefore, the 
sense of the mantra is, ‘‘ May I be dear to your eyes as 
a grand sacrifice ; may you have as much pleasure in 
looking at me as people have in looking at a grand 
sacrifice or other similar utsava.” Compare RV. 7, 84, 3 : 
krtdm no ya/ndm viddtkesu cantm krtdm brdhmdni suri^u 
prasasta ‘ Make our sacrifice handsome (or beloved) 
amongst assemblies, make our hymns laudable amongst 
poets ’ ; 10, 100, 6 : ya/ndJ ca bhud viddthe carur dntama^ 
‘ May the sacrifice be handsome (or dear) and most 
cherished in the assembly ’ ; and the expression cdrum 
adhmrdm 1, 19, 1 and 5, 71, 1. 'i>ee also Mahabharata, 
14, 90, 43 cited above from which we learn that the 
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people of all countries flocked to see the sacrifice 
celebrated by Yudhisthira and 2, 72, 1 ibid, where the 
epithet prltikaia is applied to the sacrifice. 

Compare also ibid., 2, 71, 44-45 : 

lokcsmin sarva-i'ipras ca vaisyah sudra nrpadaydh j 
sarve mlccchah sawajanas tv adt-mad/iyanfa/a:> tatha 114411 
nanadcsa-mmudbhutair nand/dtibfiii' dgataih | 
parydpta iva lokoyam Yudhi^thim-nivesam 114511 

“ All the Brahmatias in this world and all Ksatriyas, 
Vaisyas and Sudras, all Mlecchas, and all people of all 
castes, the highest, lowest and middle castes, (were there). 
From the people, born in different countries and of 
different castes, that were present there, it seemed as if 
the whole world was contained in the dwelling of 
Yudhisthira”; and ibid., 2 71, 16: 

Jambudvipo hi sakalo ndndjmiapaddyutah j 

rdjann adrsyataikastho rd/nas tasmin imhdkratau || 

‘ The whole of Jambudvipa with all its different 
countries, O king, was seen assembled at one place in 
the grand sacrifice of that king.’ These grand sacrifices 
were thus so beloved that the people used to flock to 
them. 

I take the word dcdryaparisadam as a dvaiidva 
compound meaning ‘ the teacher and his entourage.’ 

AV. 11, 6, 10 : divam brumo ndk^atrdni 

bhumim yak?dnt pdrvatdn 1 
samudra nadyb ve Santas 
U no muncantv dihliasaii || 

“ We praise the sky, the constellations of stars, the 
earth, the trees, and the mountains. The oceans, rivers 
and ponds — may they free us from evil.’’ The word 
yak^dni here has been explained as Yak§as (followers of 
Kubera) by Henry {Les Livres X, XI et XII de P 
Atharvavedai pp. 118 and 155), 'mooyx&Adi {Hymns of the 
Aiharvaveda, p. 161), and Hillebrandt {Garbe- festschrift^ 



yaksdm 


193 


p. 22) and as ‘ Naturwunder iind Naturschonheiten wie die 
grossen Baume ’ by Geldner {l.c. p. 143). Geldner’s 
explanation is almost correct, but the way by which he 
anives at it is not, in my opinion, the proper way. 
yaksdni signifies trees here not because yak^a means 
‘ Wunder,’ citra, but because the trees are here regarded 
as the abode of Yaksas or superhuman beings. 

I have said above (p. 156) that the temples dedicated 
to Yaksas had the name of caitya also. This name caitya, 
it may be remarked, is applied to trees also, to trees that 
are wellgrown and rich in foliage and are regarded as 
being the abodes of superhuman beings ; cp. Trikandasesa, 
2, 4, 2 : caityo devatarur devdvcde karabha-kunjarau : 
Mahabharata, 12, 68, 44f. caityattdm sarvathd tyajyam 
api patrasya patanam 1|44|| devdtidm dsraycts caitya yak^a- 
rdk^asabhogmdm \ pi ^aca- patina gdndm ca gandharvdpsa- 
rasdm api \ raudrdiidth caiva bhutdttdm tasmdt tan 
parivarjayet and also the Mahabharata verse given in 
1, 49, Hidimbavadha in Bopp’s ArdschunoPs Reise zu 
Indra's Himmel. The name caitya thus is applied to a 
tree for the same reason that it is applied to a temple — 
namely, because the tree is, like the temple, the abode of 
a yak?a, bhuta or other supernatural being and is thus 
holy and deserving of worship. The same is the case 
with the word yak^a also ; this name is applied to 
temples as also to trees, that are the abodes of yaksas^ 
bhutas or similar superhuman beings and are thus holy 
and deserving of worship. I have cited above (p. 156) 
instances of the word yak^a denoting temples ; this verse 
offers an instance of the word yak^a denoting trees. 

This closes the list of passages where the word 
yak^a (neuter) occurs. M. Boyer howeiver is of opinion 
that this word yadesa is found, further, (as a component of 
the word yak^ya) in RV. 8, 60, 3 also : dgne kavir vedka 
asi hdtd pdvakaydksyah j mandro ydjtstho ad/ivaresv tdyo 
viprebhiji sukra mdnmabhifp and has explained yak^ya 

25 
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there as ‘ having a marvellous form.’ As he has himself 
observed, however, (/-r., p. 394) the expression hota 
pavaka ydksyah in 8, 60, 3 is parallel to a£^mh pdva- 
kd tdyah in 3, 27, 4, to sucih pdvakd tdyah in 7, 15, 10, 
and to sucih pavaka vdndyah in 2, 7, 4 ; and since the 
word yaksa itself is, as has been shown above, derived 
from the root yaj, there is not the least doubt that yaksya 
comes from yaj ‘ to worship.’ I believe therefore that the 
verse means : “ Thou, O Agni, art the wise one, the 
worshipper, and the adorable hotr, O purifier ; thou art 
dear, the most capable in sacrificing, praised in sacrifices, 
O brilliant one, with hymns by priests.” 

The meanings of therefore are: 1. worship, 

sacrifice (and perhaps utsava, festival). 2. («) being 
(concrete), beings in the collective, the creation, universe, 
world ; a particular class of superhuman beings ; evil 
beings, evil spirits ; {b) being (abstract) ; reality, essence, 
principle, substance, virtue, power, might. The meanings 
enumerated under 2. are those of the word bhUta which 
is a synonym of yaJisa and of sattva which is a synonym 
of bkuta ; they seem to be rudki meanings, while those 
enumerated under 1 are clearly ya£'a meanings. 

It becomes apparent from what has gone above that 
yakfa masculine has the same relation to yak^a neuter as 
b/iuifa masculine bears to bku/a neuter, bhuta neuter has 
a large number of meanings (see above ; see also Apte, 
S.V., and PW) including those of ‘ being (concrete), a 
class of superhuman being ; evil being ’ ; while bhuta 
masculine has these meanings only and no other. 
Similarly yc^sa masculine too means the same, namely, 

‘ being (concrete), superhuman being, evil being ’ while 
yak^a neuter signifies these things, and also, many other 
things in addition. Similar too, it may be noted, is the 
relation of sattva masculine to sattva neuter; the 
masculine word signifies ‘ being (concrete), not-human 
being, (and not ‘ superhuman being ’ only ; scUtva is used 
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of animals), evil being ’ while the neuter word has these 
as well as other significations. 

This explains the use of the word yak^a masculine 
in Buddhist literature in contexts where the usual 
meaning of ^uhyaka or ‘follower of Kubera’ is inap- 
propriate, and where therefore the translators have in some 
cases felt perplexed. Thus, in Samyutta Nikaya, III, 
2, 25 (and elsewhere too; see Index to the Transl. of 
Sam. Nik. in SBE., vol. 10), Mara (who is not a guhyaka 
or follower of Kubera) is called a yakkha ; in the Milinda- 
pan/ia, IV. 4. 32 (p. 202), the term yakkha is used in 
connection with Devadatta and the Bodhisatta who were 
at that time (see Jaiaka-siory No. 457 ; vol. IV, pp. 
100 ff.) born as devaputtas. Similarly, in the translation 
of this book (SBE. vol. 35, p. 289, n. 2), Prof. Rhys 
Davids has observed that ‘ this is by no means the only 
instance of the term yakkha being used of gods.’ In the 
same way, Prof. Kern has noted (Manual of Indian 
Buddhism, p. 59, n. 9) that the epithet yakkha is applied 
sometimes to Indra (e.g., in Majjh. Nik. I, p. 251) and 
the Buddha (f. i. in ibid., I, p. 386 : dhuneyyo yakkho 
utiamapuggalo atuld) and that it is used of devaputtas in 
Sam. Nik., I., p. 54. ** The expression yakkhassa suddhi 
too is found used in Sam. Nik. Ill, 4, 25 and IV, 11, 14-15 : 
ettdvat ' aggam pi vadanti h' eke yakkhassa suddhim idha 
panditdse which Fausboll has translated (SBE., vol. 10, 
p. 167) as: “Thus some (who are considered) wise in 
this world say that the principal (thing) is the purification 
of the yakkha^' without however sajung anything as to 
what is intended by the ‘ purification of the yakkha.' 

In the light of what has been said above about the 
meaning of the word yak^a, it is easy to see that this 
word means ‘ evil being ’ when it refers to Mara. When 

Similarly Otto Franke in his translation of parts of the 
Dighanikaya, has observed on p. 94, note 6, that the word yakkha 
is used occasionally to signify dems also. 
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used in connection with dei'aputtas, it means in all 
probability, ‘ superhuman being,’ while when used of 
Indra and the Buddha, it is probable that it signifies, as 
has been suggested by Kern {Lc.), ‘a being to be 
worshipped or a mighty being ’ — a meaning that combines 
in itself the two different significations of ‘ being (concrete)’ 
and of ‘worship’ or ‘might’ (see p. 21 above). The 
expression yakkhassa suddhi - which is equivalent to 
bhutasya suddhi or b/iuta-Suddhi is somewhat ambiguous. 
In Tantrik practice, the term bhutasuddhi signifies the 
cleansing or purification of the bhuias or elements 
(‘earth,’ ‘ water,’ ‘ fire,’ etc.), that make up the body of the 
worshipper, and is one of the many preliminary acts that 
precede and lead up to the worship proper of the chief 
deity; see Principles of Tantra (II, pp. 365 ff.) by 
A. Avalon, pp. 41 ff., of Mantramaharnava^ ch. 8 of 
Devz-bhd^^avaia, etc. ; compare also Rdmatdpanyupani^ad, 
5,1: bhutddikam sodhayed dvdrapujdm ca krtvd padmadyd- 
sanasihah prasannah “ (The worshipper) should cleanse 
the elements (of his body) etc., then after worshipping 
the gates, assuming the padmdsaim or other posture, 

with calm mind ” I feel however doubtful if it 

is this Tantrik practice that is referred to by the Sam. 
Nik., the more so, as this is a preliminary act to which 
not much importance is attached. And I am inclined to 
believe that the bhulasuddhi mentioned here refers 
perhaps to the cleansing or purification of the bhuia — 
being or self, through the eradication of what Apastamba 
calls bhutaddhiyd do^dh ‘blemishes or vices that sear, 
that is, destroy, the being or self,’ consisting of anger, 
elation, covetousness, etc. ; see 'Apastamba-dharmasTitra, 
1, 23, 5. By the eradication of these through yoga, 
says Apastamba, the wise man attains ‘ securityiabkaya )' — 
an expression which is explained by Haradatta as 
abhayam mok^am, ‘ the liberation where there is no 
more fear’; compare ibid., 1, 23, 3: dosdzmm tu 
nirgkcUo yogamula iha pvite 1 nirhriya bhuiaddhiydn 
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k^emam gacchati panditd^ “In this life, the destruction 
of vices (is to be accomplished) by means of yoga ; 
after getting rid of the vices that sear the being, that 
is, the self, the wise man attains security.” Compare 
also 1, 23, 6: tany aimh^thau vidhina ^nrviiQiinit 
bhavati “ He who practises these {yogas that eradicate 
the bhutadahiya-do^as) according to rule, attains the All.” 
A third interpretation also is possible of the term 
yakkkasya suddhi ; yak^asudd/ii or bhutasuddhi or ‘ the 
purification of the being (self) ’ may be understood as the 
purification of the being or sattvasuddhi that is spoken of 
in Ch. Up., 7, 26, 2 : a/idm-sudd/mu sattva-Suddhih sativa- 
Suddkau dkruvd smrlih | smrHlambhe sarioi^i'aiithludm 
vipramoksah | tasmai mrditakasdydya tamasah param 
darSayati bhagavan Sanatkiimarah, “ When the food 
becomes pure, the being {saitva\ according to Sankara, this 
denotes antdhkam'm here) becomes pure ; when the being 
becomes pure, an unfailing memory (will be established) ; 
by the attainment of memory, all knots are severed ; and 
to him whose impurity [kasaya) is (thus) overcome, Lord 
Sanatkumara will show (the Brahman) beyond the 
darkness.” As the Sam. Ntk. says nothing more about 
yakkhassa sudd/ii, of the causes which lead up to it or of 
the effects which this leads to, it is not possible to 
determine which of these three ideas was intended by the 
author; perhaps, it is the second of those mentioned 
above. 


§ 10 
db/iva 

The w'ord'yahd leads us to the nearly-allied word 
dbhva, of which no satisfactory explanation has yet been 
given by the exegetists. This word is enumerated twice in 
the Nig/iantu, once amongst the udaka-ndmdni (1. 12) and 
once amongst the mahan-ndmmi (3. 3). These two 
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meanings ttdaka and mahat, however, are inadequate to 
explain the sense of many passages in which the 
word occurs; and hence Sayana has, in his RV. 
Comme7ttary, been obliged to suggest other explanations 
for this word. He thus explains it as ‘enemy ’ {abliavafiiy 
abhvah Sairtth) in 1, 39, 8, as ‘speed’ {vega) in 1, 24, 6, 
as ' cloud ’ {meg/ia) in 1, 168, 9 ; and even when seemingly 
retaining the meaning ma/iai, he practically helps himself 
with new meanings when he explains ab/iva as ati-vistrtam 
jagat in 2, 33, 10, maJiad dhanam in 5, 49, 5, niahat 
karma in 6, 4, 3, mahat sarvam vastu-jatam in 6, 71, 5, 
and mahat 0 bhaya-hetdh papat in 1, 185, 2-8. Of the 
European exegetists, Roth explains the word as 
‘Unding; Ungeheur; Unheimlichkeit ; ungeheure Macht, 
Grosse, u. s. w. ; Schwule ’ ; and Grassmann repeats 
these explanations with the addition of two more, ‘ der 
Widervvartige, das Ungethum ; das grauenerregende 
Dunkel.’ Bergaigne, in his article on this word in his 
Etudes sur le lexique du RV, comes to the conclusion that 
it means ‘ obscurity ; evil in general ; demoniacal might,’ 
and in one passage {Sata. Br. 11, 2, 3, 5) ‘might’ in 
general, while Geldner, in his article on this word in 
Ved. St., vol. 3 (p. 117 f.), has followed the lead of 
Roth and set down ‘ Schrecknis, Graus, Schreckensgestalt, 
Schrockepscischeinung. Gespenst, Spuk, Popanz ’ as the 
meaning of this word. Substantially the same explanation 
is given of this word by him in his Glossar also. 

How insufficient these meanings are to explain the 
sense of the passages in which the word &bhva occurs 
will become clear to every one who reads Geldner’s 
intepretation of them in the course of his article mentioned 
above. And particularly, in one of these passages, 
namely, in Sata. Br. 11, 2, 3, 3-5 : 

atha braJimatva pardrdham agaccfiat | tat pardrdham 
gatvaik^ata kat/iam nv imatil lokan pratyaveydm Hi j tad 
dv^hydm eva pratyavaid rupe^ ccdva ncmnd ca [ sa 
yasya kasya cajidmasii tan noma yasyo api noma ndsH 
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yad veda rupenedam rupam iti tad rtipam | etavad va idam 
yavad rupam caiva nama ca | te haite brahmano mahall 
abhve | sa yo haite brahmajio mahati abhve veda mahad 
dhaivabhvam bhavatt | te haite brahmano mahati yakse | 
sa yo haite b'yahmaiio mahati yakse veda mahad dhaiva 
yaks am bhavati || , 

it is hard to believe, as Geldner would have us do, that 
nama and rupa are here to be understood as the two 
ghore rupe or Popanze or Phajitome of Brahman, and that 
he who thus knows nama and rupa as the two ghore rupe 
or Popanze or Phantome of Brahman, becomes himself a 
ghoram riipam or Popanz or Pha7itom. 

The clue to the real meaning of the word abhva is 
contained in the above-cited passage itself, in which the 
sentence te haite brahmano tjtahati abhve ! sa yo haite 
brahmano mahati abhve veda mahad dhaivabhvam bhavati 
is closely parallel to the sentence following; te haite 
brahmano tnahati yakse { sa yo haite brahmaito mahati 
yakse veda mahad dhaiva yaksam bhavati. This parallelism 
indicates that the word abhva has the same value as the 
word yak^a. Now in the article preceding on yaksa, I 
have shown that this word has the value of bhuta and 
that it means {a) being (concrete) ; beings in the 
collective, the creation, universe, world ; a particular 
class of superhuman beings ; evil being, evil spirit ; {b) 
being (abstract) ; reality, essence, principle, substance, 
virtue, power, might. These are the meanings of abhva 
also, and I shall now show that these meanings fit well 
into the context in all the passages where this word 
occurs. I begin with the above-cited passage Sata. Br. 
11, 2, 3, 3-5, which I translate as — 

" Then the Brahman itself went up to the sphere 
beyond. Having gone up to the sphere beyond, it consi- 
dered, ‘ How can I descend again into these worlds?’ It 
then descended again by means of these two — Form 
and Name. Whatever has a name, that is Name ; and 
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that again which has no name and which one knows by 
its form, ‘ This is (its) form,’ is Form : as far as there 
are Form and Name, so far, indeed, (extends) this 
universe. These, indeed, are the two great beings («>., 
manifestations) of the Brahman; and, verily, he who 
knows these two great beings {t.e., manifestations) of 
the Brahman becomes himself a great being. These, 
indeed, are the two great beings forms, ^;r-istences) 
of the Brahman ; and, verily, he who knows these two 
great beings forms, ^^p-istences) of the Brahman 
becomes himself a great being.” 

5ata. Br. 3, 2, 1, 25-28 : so 'yam yajno v^am abJii- 
dadhyau mithuny etaya syam ih | torn sambabhUva | bidro 
ha va ih^amcakre 1 mahad va ito 'bhvadt jani^yate | yajna- 
sya ca inithunad vdcas ca | yait nid ian md 'bhiJthaved iti sa 
indra eva garbho bhutvaitan mithunaik pravivesa | sa ha 
samvatsare jdyamdtia ik^dmcakre j mahd-viryd vd iyam 
yonir yd mdm adidharata [ yad vai meto mahad evdbhvam 
ndnuprajdyeta yan md tan ndbhibhaved tti j tdlh prati- 
pa rnnirsydi rsf i dec// inat 1 1 

“ That Yajna (sacrifice) lusted after Vac (speech) 
thinking, ‘ May I pair with her.’ He united with her. 
Indra then thought within himself, ‘ Surely a great being 
will be born out of this union of Yajna and Vac : [I must 
take carej lest it should vanquish me.’ Indra himself 
then became an embryo and entered into that union. 
When being born after a year’s time, he thought within 
himself, ‘ Verily, of great potency is this womb which 
has contained me: [I must take care] that no great 
being will be born from it after me, that it should not 
vanquish me.’ Having seized and pressed it lightly, he 
cut it off.” 

RV. 1, 63, 1 : ivdfh makan indra yo ha sAsmair 
dydvd jajndndh prthivt dme dhdly | 
ydd dha te viSvd girdyas cid dbkvd 
bhiyd drUt^a^ kirdipd ncAjcai || 
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“ Thou art great, O Indra, that, when being born, 
didst set Heaven and Earth in agitation through thy 
strength ; and when, from fear of thee, all beings, even 
firm mountains, trembled like particles of dust.” The 
correct reading is xnsva and db/wa, neuter, as given in the 
Padapafha (see also Bergaigne, op. at ), and not 'dsva}}, 
and dbhvah as assumed by Roth {PW) and Geldner {pp. 
cit.). msvd dbhva—visvani bhutdni=a\\ beings, that is, the 
creation, the world, the universe ; and Bergaigne {op. cit.) 
has rightly observed that ‘ visvd .... dbhvd sont 
I’expression d’un tout dont les montagnes, girdyas cit, 
font partie.’ Compare 1, 61, 14: asyid u bhiya girdyai 
ca drlha dyava ca bhunm jand^as tujete\ 4, 17, 2: tdva 
tvi§d jdniman rejata dyau rejad bkumir bhiydsa svdsya 
manyoh \ rghdydnta subkvaly pdrvatdsa ardan dhdnvdni 
sardyanta apah |I 

2, 33, 10 : drhan bibhar§i sayakdtii dhdnva- 

rhan iiiskdm yajatdm visvdrupam | 
drhann id dm dayase viivam dbhvam 
nd va ojiyo rudra tvdd asti |1 

“ Thou, O venerable, carries! bow and arrows ; thou, 
O venerable, the all-formed necklace deserving of 
worship. Thou, O venerable, rulest all this universe; 
there is none, O Rudra, more mighty than thou.” Or, 
should we take abkvam here in the sense of ‘ evil being ’ 
and translate the third pada as ‘Thou, O venerable, 
cuttest to pieces all the evil beings here ’ (compare Max 
Muller’s translation in 32, 427 : ‘Worthily thou 

cuttest every fiend here to pieces’) or as ‘ Thou, O 
veneiable, rulest all these evil beings’? Rudra is, as we 
know, the lord of all evil beings (known as pramatha or 
bkuia in later literature) not only in post-Vedic literature 
but even in the Yajus-sarhhitas ; compare TS. IV. S, 1 J , 1: 
yb (sc. rudrah)bhutdndm ddJiipatayo visikhasah kapardindh., 
Compare also Sankh. 3S. 4,20,1 and Sayana’s commentary, 
e^a deva,}}, j e^a iti kastena pradariya rudro 'bhidhlyate I A*/ 

26 
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tasmad eva kdranad asya rudrasyaital lokaprasiddhath 
bhutasabdopetam imna sampannam | bhutapatir iti bkutavan 
iidma on AB. 3, 33, 1-2. 

6, 71, 5 : ud u ayaii apavakteva bdhu 
hiranyayd savita supratikd 1 
divo rohdmsy aruhat prthivya 
driramat patdyat kdc cid dbhvam II 
“ He, Savitr, raised high his (two) golden well-formed 
arms, like a speaker ; he climbed over the heights of 
heaven and of the earth ; he stopped all swift-moving 
beings.” upavakta=^, speaker, one who harangues others, 
an orator ; that is, one who calls for the attention of other 
people. To attract attention, such speaker holds his 
hands high; compare Ratnapalanrpakathanaka (Bhava- 
nagar ed., p. 5), st. 106 : nivartayanti tumulaih kastam 
litksipya duratah 1 avocat spasta-vdcaivam sanirabdhdn 
sarva-bhubhujah ; ZDMG. 54, 529 : yogindrah batiais- 
sanair dhydnam muktvd hasami evam uvdca | kim kasmai 
pradlyate 1 kas tray ate bhavdrnavdt | sa tiara urdhva-bdhur 
evam jagada | dhandyaJiam iavdtitki}}; Bharata-pancada- 
sopodghata, p. 26 : satyam satyam punah satyam uddhrtya 
bhujam iicyate | Bhdratdn na param sdstram cdsti lake 
mahdrthadam. So also does Savitr ; compare 2, 38, 2 ; 
visvasya M srustaye devd urdkvah prd bdkavd prthupdnil], 
sisarti j apas cid asya vratd a nimrgrd ay am cid vato 
ramate pdrijman. “ He, the god {sc. Savitr) with wide- 
extending hands, holds forth his arms aloft for the 
hearing of the universe (that is, that the world may pay 
attention to him and hear him) ; even the Waters follow 
his law ; this Vata even stops in his course (at his 
command).” ’ 

’ Ludwig translates the Hrst pada as, ‘wie dn upav^ctai- 
[priester] hat er die arme einporgestreckt,’ and, , on p. 226 of 
vol. Ill (of his RV. Lteber), too, writes as follows : 

“ VI, 71, S. wie ein upavaktar hat er seine arme ausgestreckt, 
Savitar, der gott: dies kann nicht im allgemeinen ‘ wie ein herbeira- 
fender ’ hedeuten, wdl das ansstrecken der arme zunfichst nicht das 
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I follow Sayana in asking patayat as a participle. 
The sense of the third pada is, ‘ he checks, he causes to 
stop, all things.’ Compare 2, 38, 3 : driramad dtamdnam 
cid itoh I ahydr^wiam cin ny hyaSi avisyam “ He {sc. 
Savitr) stopped even the swift-moving (wind) from 
moving ; he checked the course of even those who were 
pressing forward like ahls.” Compare 2, 38, 2 explained 
above and also 7, 56, 19 : ime turdm maruto rdmayanii 
“ These Maruts bring the swift-moving one to a halt.” 

1, 92, 5 : prdty arct rdsad asya adarh 

vi U^thate badkate krsndm dbhvam I 
svdrum nd peio viddthesv anjdn 
citrdm divd duhita bhandm cdret || 

“ Her the Dawn’s) bright light is seen ; it 
spreads itself and dispels the black being. Adorning the 
sacrificial post in sacrifices as if with an ornament, the 
Daughter of Heaven has spread her brilliant light.” 

It is possible to translate dbhvam here as ‘ substance ’ 
or as ‘ evil being ’ also. In any case the sense of the 
passage remains the same as it is the darkness that is 

herbeirufen als solches charakterisierendes ist, wol aber wenn es 
sich um ein herbeirufen im spedellen sinne handelt, bei welchem 
gewisse Susserliche bew^:angen regelmassig statthnden und 
selbstverstandlich sind, wie es eben das ausbreiten der arme bei 
anrufung der gotter Qberall ist (vgl. Ill, 14, 5. VI, 16, 46, 63, 3. 
X, 79, 2).” 

This opinion seems to me to be incorrect In the first place, 
the verses 3, 14, 5, etc., referred to by Ludwig, allude to the 
stretching or spreading of the arms in front {tittSnahasta) ; this is 
quite different from raising the arms on high which is a characteristic 
of one who wants to attract the attention of others. Compare the 
passages cited above. (As a matter of fact, the raising high of the 
arms is a gesture that is used every-where by every one, including 
school-children, to attract the attention of other people). Secondly, 
not one of the Srauta ritual books prescribe that the upavaktr (that 
is, the maitrSmruna or praSastt', see Oldenberg, Religion des 
Veda ^ , 390 : Ludwig’s suggestion that he is the accMvaka is 
untenable) should raise his hands high on any occasion. 
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referred to by that word (see Bergaigne, op, cit ). 
Compare 7, 77, 1 : akar jyotir badhamana idmamsi, “ She 
{sc. Usas) made light after dispelling darkness ” ; 7, 78, 2 : 
usa yati jyotisd badhamana visvd tamdmst dttriiapa devt 
“ The goddess Usas goes, dispelling with her light all 
darkness and evil ” ; 7, 80, 2 : gudhvi tamo jybtisosa 
abodhi “ She (sc. Usas) has awakened hiding the dark- 
ness with her light.’’ 

The sense of the third pada is not very clear. I 
follow Pischel (f^cd. S/., 2, 124) in taking an/dn as 
standing for anjanti and translate it as above. The top 
of the sacrificial post that is touched and illuminated by 
the bright ray, citro bhdnuh, of the Dawn appears as if 
adorned with ornaments; and hence, Usas is said to 
adorn the post, as it were, with a jewel. Compare 1, 92, 1: 
eta u tya usdsah ketdm akrata purve drdhe rdjaso bhdndm 
anjate ; 7, 79, 2 : vy hnfate div6 dnte^v akitin lAso nd 
yukta mdso yatante', 7, 78, 1: prdti ketdvaii prathama 
adrsrann urdhvd asyd anjdyo z4 srayante ; 1,113,14; vy 
anjibhir divd dtdsv adyaab, where Usas is said to ‘ adorn ’ 
with her rays or where her rays themselves are called 
ornaments, and also 3, 8, 9 : sukra vdsdnah svdravo na 
aguh “ The sacrificial posts bearing bright ornaments 
have come to us ”, where the ornaments of sacrificial 
posts are i eferred to. 

4, 51, 9 : tainnv hvd samana sdmdnir 
dmiiavariw u?dsas caranti [ 
guhaniir dbhvam dsitam rdsadbhih 
Sukras tanubhily sucayo rucdndh II 

“ They that are alike, the Dawns, whose brilliance 
is undimmed, now go alike on their way, covering the 
black being with their bright selve.s, they that are 
brilliant, pure and effulgent.” 

1, 140, 5 : ad asya te dhvasdyanto vftherate 

kr^ndm dhhvam mdhi vdrp>ah kdnkratah \ 
ydt sim mafitm avdnith pr^M mdrmriad 
abkiSvasdn standyann iti ncmculat || 
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“ Then those (flames) of this (Agni) move swiftly 
forward destroying the black being, and putting on great 
splendour when he goes caressing the wide earth, panting, 
thundering, roaring.” dhvasayantah in the first pada 
does not mean ‘ sparkling ’ as Oldenberg (SBE. 46, 141) 
understands ; nor is the expression h'pzdm dbhvam the 
object (Oldenberg, /.r., Geldner, op. cit., p, 121) of 
kdrikratah in addition to mdhi vdrpah. As the passage 
rdtho ha vdm bhuri vdrpah kdrikrat (‘ your chariot that 
has put on much splendour’) in 3, 58, 9 shows, vdrpah 
alone is the object of kdrikratah in the above verse, and 
not krpidm dbhvam also. This latter is the object of 
dhvasdyantah, ‘ destroying, pulverising,’ which is derived 
from the root dhvas, dhvams ‘ to destroy, to pulverise.’ 

AV. 4, 17, 5 (=7, 23, 1): dausvapnyath daurjivityam 

rdkso abhvdm arayydh i 
durndmnlh sdrzia durvdcas 
id, asmdn nasaydmasi | 

“ Evil-dreaming, evil-living, demon, evil being, hags, 
all the ill-named, ill-voiced, — these we make disappear 
from us. 

AV. 13, 6, 4; sd evd inrtyuh so 'mftam 
so 'bhvam sd rdksah | 

‘‘ He verily (is) death, he immortality, he the evil 
being, he the demon.” 

RV. 1, 39, 8 : yusmbsito maruto mirtyesita 
d yd no dbhva tsaie | 
vi tdm yuyota sdvasd vy ojasa 
vi yu^mdkaPhir utibhih jj 

” The evil spirit, O Maruts, that has been sent by 
you or by mortals, and is rushing On us — remove it from 
us by strength, by might, through your protections.” uti, 
protection, denotes here really the deeds of prowess done 
by the Maruts in order to protect ; compare 1, 129, 5: 
}ti su namdtimatim kdyasya cit tbftsfhdbht,r ard^tbhtr 
ndtibhir ugrdbhir ugrotibkih “Suppress well the pride 
erf any one with thy fierce protections, 2>,, deeds of 
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prowess, that are most brilliant like firesticks, O thou 
fierce one.” According to Sayana, Max Muller (SBE. 
32, 97) and Ludwig, the second distich means, ‘ deprive 
him of power, of strength, and of your favours.’ This 
interpretation however implies that the Maruts some- 
times help the evil spirits sent by moitals, and hence 
does not seem to be satisfactory. 

1, 169, 3 : 6.myak sa ta indr a r§tir asmi 

sdnemy abhvaih mardto junanti | 
agni^ ctd dhi ^mdfasi SuSukvdn 
dpo nd dvipdm dddhati prdydmsi || 

” That spear of thine, O Indra, has been attached 
(to thy body) on our behalf ; the Maruts drive away 
totally the evil being. He has burnt up (the evil spirits) 
as Agni does brushwood ; they bear food as the Waters, 
the island.” This stanza is obscure, and in padas c and 
d there is nothing to indicate who it is that is said to be 
Jusukvm and to carry food. According to Geldner (RV. 
Ueber.^ p. 222), who refers to the occurrence of the 
phrase dctdhati praydmsi in 3, 30, 1 and 10, 91,9 (10, 91, 1 
is a misprint), the two padas refer to the men who prepare 
the sacrifice ; suiukvdn stands really for suSukvdmsah and 
the meaning of the two padas is, “denn wie Feuer im 
Gestrupp gliihend bereiten sie (die Priester) ein 
Gastmahl wie die Gewasser eine Insel.” Regarding pada 
a, he observes that the translation ‘ dein Speer hat sich 
gegen uns gerichtet ’ does not fit well in the context and 
that, moreover, nowhere in the RV is a r?ti spoken of in 
connection with Indra. He is therefore inclined to 
connect this word r§ti with vrsti in 1, 52, 5 ; 14 (cf. vr^abhd 
and rsaihd) and rsvd, and translates pada a as ‘ An uns 
hat sich deine Hoheit (?), O Indra, angeschlossen.’ Pada 
b he translates as ‘ Die Marut setzen ihre gewaltige 
Erscheinung vollstandig in Bewegung.’ 

All this seems to me to be hardly satisfactory. I 
think that padas c and d refer, like a and b, to Indra and 
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the Maruts respectively. Regarding c, compare 6,18, 10: 
agnir nd suskam vditam in dr a heit rdkso m dhaksi “ Burn 
the evil spirits with thy weapon, O Indra, as Agni does 
dry forests.” I take cit here as an upamd-vdcaka ; compare 
Nirukta, 1, 4, 13 ; Nighantu, 3, 13 ; and Geldner’s 
translation, cited above, of this stanza. 

Regarding r^ti, it is true that, as observed by 
Geldner, this word is nowhere else in the RV used to 
denote the weapon of Indra. But the root rj {rnj) from 
which it is derived means ‘ to let loose, to throw ’ so that 
rsti denotes primarily that which is thrown. It is thus a 
synonym of heti (from hi, ‘ to throw, to impel) ‘ missile, 
weapon ’ which is used in connection with Indra in 6, 18, 
10 cited above and in other verses. There seems to be 
no doubt therefore that it denotes the Vajra or other 
weapon of Indra in the above verse and that padas a and 
c together are a paraphrase of 6, 18, 10 cited above. 

The comparison in pada d is obscure. The meaning 
of the pada seems to be, ‘ they, the Maruts, bear food as 
the Waters bear islands on their bosom.’ Compare in this 
connection 1, 88, 1 : a varsisthayd na i?d vdyo nd paptatd 
sumdyah', 1, 166, 1: niiyam nd sunum mddku bibhrata 
upa krilanti krilah', 5,55, 1 : maruto bhrajad-r^tayo brhdd 
vdyo dadhire rukmd-vak^asah ; and 7,58, 3 : brhdd vdyo 
maghdvadbhyo dadhdta, in which the Maruts are repre- 
sented as bringing food to their worshippers. 

1, 185, 2 : bhurim dvd dcaranti cdrantam 

padvdntam gdrbham apddi dadhdie 1 
nUyam nd siinum pitrdr updsthe 
dyavd rdksatam prthivi m dbhvdt II 

This verse has already been translated on p. 6 above. 
Pada d is found as the refrain of the six following verses 
of this hymn. 

4, 49, 5 : prd yd vdsubhya wad a ndmo ddr 
ye mitrd vdrune suktd-vdcdh | 
dvaiiv dbhvam krnuta vdriyo 
divds-pfthivydr dvasd madema jj 
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“ Who offered such adoration to the bright ones, 
who speak hymns of praise to Mitra and Varuna— (from 
us) let the evil being depart ; make (for us) broad space. 
May we be glad thiough the favour of Heaven and 
Earth.” The relative pronoun yi in padas a and b has 
for antecedent asmat (understood) in pada c. The 
expression, ‘ let the evil being depart, make for us broad 
space ’ means, ‘ drive off the evil beings and make the 
space around us clear of such beings; make us secure.’ 
The phrase krnuta vdriyah has the same sense as varivaij, 
krnota (see Grassmann, s.v. varivah). 

1, 24, 6 : mhi te k^atram nd sdho nd manyum 
vdyas canami patdyanta dpuh | 
nd?Ma apo animi^dih cdranlir 
nd ye vatasya pramindnty dbhvam II 

“ Thy might, thy strength, thy wrath, — even these 
birds that fly did not attain (i.e., did not measure its 
extent); nor (did) these waters that move unceasingly, 
nor they that contemn (?>., surpass) the might («>., the 
speed) of Vata.” As explained by Saya^a, dbhvam, 
might, is here equivalent to vega ; for it is in vega that 
the might of Vata is chiefly manifested. The sense of the 
fourth pada is, ‘ Not even they that are swifter than the 
wind, and still less the wind itself, can go beyond reach 
of thy strength, of thy might, of thy anger.’ 

1, 168, 9 : dsuta pfbtir makatd rdmya 

tvesdm ay^dm manildm dnikam | 
ti sapsarcUo ' /a7iayanlabhvam 
M it svadkam isiram pdry apasyan II 

“ Prsni brought forth for the great fight the terrible 
troop of the impetuous Maruts. They, alike in form, 
produced {i.e, made manifest) their might and thep saw 
around them the invigorating food.” The sense of the 
second di.stich is obscure. sapsdrdsah=^\!&it in form ; see 
Ved. St., 3, 197, and svadhd!=^ stidkd, the food of the gods; 
see pp. 41 f. above. 
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2, 4, 5 : a ydn me abhvam vanadah panaii- 
tosigbhyo namwiita varnam | 
sd citrhia cikite rdmsn bhdsa 
jttjurvdn yd niulmr a yuva bhut il 
The import o£ the first two padas of this stanza is 
not clear, vandddh is a hapax legomenon and is regarded 
by Oldenberg (SBE. 42, 205 ; RV. Noten, I, 192) as a 
compound of van ‘ the forest ’ and of ad ‘ to eat.’ The 
stanza means therefore according to Oldenberg, “ When 
they praised to me the monstrous might of the eater of 
the forests, he produced his (shining) colour as (he has 
done) for the Usijs. With shining splendour he has shone 
joyously, he who having grown old has suddenly become 
young (again).” Similarly Geldner too translates the 
distich as “ Was sie mir als das Grossartige des Holz- 
fressers riihmen : Er veranderte seine Farbe wie fiir die 
Usij ” in his RV. Uebersetzung. In Ved. S'/., 3, 120, on 
the other hand, he regarded the word va7idd as being 
formed, (like b/tasdd, and sardd) from the root van with 
the suffix ad and denoting ‘ wish, prayer ’ ; and he 
translated the distich as, “ Als meine Gebete seine 
Schreckensgestalt abfeilschten, da veranderte er seine 
Farbe wie fiir die Usij.” I am inclined to agree with 
Geldner’s former opinion and look upon vandd as being 
derived from the root vajt ‘ to wish, to long for ’ with the 
suffix ad. vandda}i therefore means ‘ longing, eager,’ and 
denotes, I conceive, the ‘ eager,’ i.e.^ swift-moving flames 
of Agni ; compare 6, 66, 10 : trsu-cydvaso juhvb nagneh 
‘greedily, swiftly, moving like the tongues flames) 
of Agni ’ and the other verses referred to on p. 138 above. 
I therefore translate the stanza as : “ He produced 
put on) splendour as if for the Usijs >yhen the eager 
(flames) proclaimed his might to me; he shone with 
brilliant joyous light, he who having grown old, became 
again and again young.” 

Compare in connection with the first pada, 6, 12, 5 : 
ddka smeUya panayanti bh&so vftha ydt tdk^ad anuyati 
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prlhvtm, ‘ then his splendours flames) proclaim his 
greatness as he, cutting, goes along the earth.’ The 
expressions apananta and panayauta in the above verses 
refer to the sound made by Agni’s flames which are here 
represented as bards attending on kings and heralding 
their approach, that is, as the vandina]},, magadhaTy or 
sUtdiy that are mentioned in later literature as accompany- 
ing kings and sounding their praises ; compare 9, 10, 3 : 
mjcbio nd prdsastibhih, somdso gobhir ajyate ; 9, 65, 6 : 
raja medhabhir lyate. In 1, 87, 3 : svaydm mahitvdm 
pajutyanta dkutayah, on the other hand, it is said of the 
Maruts that they themselves proclaimed their greatness, 
that is, that they were their own bards, 

amimita in pada b is derived, as pointed out by 
Geldner in Ved. Si., 3, 119, from the root mi, ml and not 
from ma. The expression vdrnam amimita is synonymous 
with the expres.sion vdrpah kdrikrat that we have met 
with above in 1, 140, 5 and means ‘ he produced, i.e., 
put on, splendour or brilliance.’ Compare 2, 13, 3 : rupa 
mindn iddapa dka lyate and 5, 42, 13 : rupa mhidtto 
dkrmd iddm nah. With regard to mukuly, see Pischel, 
Ved, St,, 3, 186 £f. 

6, 4, 3 : dyavo nd ydsya pandyanty dbhvam 
bhasamsi vaste suryo nd sukrdJ} j 
vi yd indty ajdraJy pavako 
'snasya cic chisfiathat piirvymi || 

“ Whose might they praise like that of Dyaus, he 
{sc. Agni), brilliant like the sun, clothes himself in 
splendour; he who, bright and unaging, drives away 
(enemies) and destroyed the old (fortresses) of Aina 
even.” The sense of the first pada is not quite clear, and 
the explanations given of it by Pischel {Ved. St., 1, 201) 
and Geldner {ibid., 3, 121) are not very satisfactory. If 
dydvoh is to be taken as nominative plural (as it has to 
be in the other RV passages where it occurs) the meaning 
would be ‘whose greatness the heavens {i.e., the sky) 
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praise as it were.’ This is the course followed by Ludwig 
who has translated the pada as ‘ des gewalt die himmel 
gleichsam bewundern,’ which is sufficiently close to the 
translation given by me above; compare 1, 15, 8: tdva 
dyaur tndra pa'umsyam prihivt vardhatt srdvdh, ‘ The 
sky, O Indra, magnifies thy valour and the earth thy 
renown.’ I believe however that the passage yields better 
sense if the word dyavah is taken as genitive singular 
and the pada interpreted as ‘ of whom they praise the 
greatness as of Dyaus.’ The greatness of Dyaua is 
referred to in 4, 21. 1 : dyaur nd ksatrdm ailAbhuii 
pusydi ‘ May he (sc. Indra) flourish, like Dyaus, in 
might surpassing those of others ’ ; KS. 7, 13 : dyaur 
mahndsi bhumtr bhumna ‘Thou art Dyaus (the sky) 
with (in ?) greatness, the earth with (in ?) vastness ’ and 
in 1, 131, 1 : 1, 122, 1 ; etc., where the epithet asurdh, 
mighty, is applied to Dyaus. Compare also in this 
connection 1, 131, 1 ; 1, 63, 1 and other similar passages, 
which describe the might of Indra and other deities by 
saying that even the sky and the earth quaked with fear 
or drew back with fear at their approach. 

This closes the list of passages in which db/iva 
occurs. It will be noted that, like the word yak?d, this 
word too is used in the masculine as well as in the neuter 
gender; and there can be no doubt that, like its synonym 
yaksah (see p. 194), the word db/ivaiy too denotes ‘ being 
(concrete) ; a class of superhuman beings ; evil being 
while dbhva neuter has, like yaksd neuter, these as well 
as the other meanings mentioned on p. 199 above. 


§11 

admasdd 

This word, about whose explanation there has been 
much dispute, is enumerated in 4, 1 , amongst difficult 
words, by the Nighantu ; and Yaska, in his commentary 
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on this section, has explained the word as admasad 
admannam bhavaty admasddwiii va 'miasainnitt va, that 
is, as Durga explains, gr!iad/iikare niyukla amta-sMhika 
sirL This explanation is adopted, in his commentary on 
RV. 1, 124, 4, by Sayana who explains the word as 
adyaia ity adma annam\ tasya pakaya grlie sidatiti admasat 
pdcik^ yosiif but who gives in addition another explanation 
of the word — yad va admeti griia-nama | varuibam admeh 
ian-7tdmasu pdthdt j talra stdatily admasaj janani. In the 
other verses, however, where this word occurs (6, 30, 3 ; 
7, 83, 7 ; 8, 44, 29) he gives the derivation admajii 
stdaiily admasad and takes the word as a masculine, 
interpreting adma as havth in 7, 83, 7 and 8, 44, 29 and 
also in 6, 4, 4, where the nearly-allied word admasadva is 
used. In 8, 43, 19, he interprets adma-sddyaya as amtasya 
bJiajandya. 

Like Sayana, Roth too in the PW understands the 
word as equivalent to amiasad or ‘ one who sits down to 
food ’ ; he howeves interprets it as Cast beim MaJtle and 
the allied word admasadya as Ttschgenossenschaf I, an 
interpretation which was accepted by Bergaigne (Etudes, 
p. 43) but dissented from by Haug (GGA. 1875, p. 80). 
Geldner, on the other hand, favoured, in It'ed. St. 2, 179, 
the explanation reported by Durga as put forward by 
‘ some ’ that the word signifies mak?ikd or fly, observing 
that, in 7, 83, 7, the Vasisthas style themselves flies 
jokingly. In his Glossar, however, he has modified this 
opinion and said that the word denotes ‘ fly ’ in 1, 124, 4 
(in his RV. Ueber., too, he has accordingly translated 
pada c as, ‘ wie eine Fliege weckt sie die Schlafer ’) and 
6, 30, 3, while in 7, 83, 7 it denotes 'der bei dem 
Opfermahle sitzende Priester.’ 

Geldner’s explanation (in Ved. St., 2, 179) has been 
criticised by Oldenberg on p. 91 of his VedaforscAuug 
where this savant has declared his preference for that 
proposed by Roth, with the reservation however that he 
does not believe that it is ‘ vollkommen sicher,’ Similarly, 
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ll\\\ehY7i.ndt too {Ltedcr des RV.,^. 1, n, 3) has rejected 
the explanation of Geldner and adopted that of Roth in 
his translation of 1, 124, 4. Dr. Neisser, on the other 
hand {Ztim WbrteHuck des RV), agrees with Geldner in 
thinking that the word means ‘auf die Speise sich 
setzend,’ that it denotes ‘fly’ in 1, 124, 4 and 6, 30, 3, 
and that it is, in the other verses, an attribute of Agni 
and of the priest. 

None of these explanations seems to me to be 
satisfactory. The word admasdd occurs in but four 
passages ; and I find it difficult to believe with Sayana 
and Geldner that, in one passage, it denotes ‘ fly ’ or 
‘ cook ’ (fern.), and in another ‘ priest.’ Similarly I find it 
difficult to accept Roth’s explanation that it means 
‘ guest ’ ; for, nowhere, either in the RV or in any other 
Vedic or post-Vedic book, do we ever hear of a guest 
awakening those that are asleep. On the contrary, RV. 
8, 44, 1 : sanndha diroasyata ghrtair bodhayata- 

tithim I asmin havyd juhotana seems to suggest that, in 
the time of the Rgveda, it was the host that awakened 
the guest in order to feed him. 

Likewise, Yaska’s explanation, too, of the word as 
‘ one who sits down to or in food {annasad)\ is without 
doubt wrong. The Nighantu mentions in 2, 7 as synony ms 
of. anna the following twenty-eight words, namely, 
dndkah, vdjah, pdyah, prdyah, prksdh, piii'ih, vdyah, 
sinam, dvah, d/idsilp, ird, Ua, isam, urk^ rdsah, svad/id, 
arkdhf k^ddma, ndmah, sasdm, ndmah},, ayuh, sunftd, 
brdkma, vdrcaJ}, kildlam and ydsah, of which all are 
found in the RV with the exception of nimah. But no 
verb meaning ‘ to sit’ is found used in the RV in any 
passage in connection with the locative or dative case of 
any of these twenty-seven words or of their synonyms 

and >Jtf&f^,al^p. Nor, I believe, can an instance be 
met with elsewhere in Vedic or later literature where 
human beings or divinities are said or ekhotted ‘ to sit in 
(loc.) or for (dat.) food,’ The expression commonly used 
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in such a situation in later times is bhoktum or bhojanaya 
upavisati or its equivalents, and not anne or atmaya 
upavisat and its equivalents (compare for instance 
Sankara’s commentary on Ch Up. 3, 3, 5 : Saunakaiti 
Kapeyarh Kapi-gotram Abhipratarinam ca namatah 
Kaksasenasyapatyaib Kaksasenirii b/io/anayopavisfau pari- 
visyamanau supakarair brahmacarl brahmavic chaundo 
bibhikse bhiksitavan). And in the RV itself, a poet in a 
similar situation has said, (7, 57, 2) a vitdye sadata 
pipnydnah. Similarly, the idea of Tischgenossenschaft 
is expressed in Sanskrit not by admasadya or its 
equivalents but by the 'fioxA. sahabhojana or its equivalents. 

In thus becomes evident that neither the explanation 
of Yaska nor those of the above-mentioned exegetists, 
based on it, are correct and that the meaning of the word 
admasdd is still a riddle. As it happens, the four passages 
in which the word occurs, as well as other connected 
passages of the RV, furnish enough clues to enable one 
to solve this riddle. 

It i.s shown by 1, 124, 4c: admas&n na sasato 
bodh&yanti that the awakening of others is a characteristic 
of the admasddah ; and it is similarly made clear by 6, 
30, 3c : m pdrvatd admasddo nd sediiij, that sitting down 
is another characteristic of the admasddah. A comparison 
therefore of the upamanas in the RV passages in which 
sitting is the sdmdnya-dharma with the words that are 
used as subjects of verbs meaning ‘ to awaken ’ in other 
RV passages ' will show us what persons or things are 

* Excluding 1, 124, 4, there are but three passages in the RV, 
namely, 1, 134, 3 : (vSyo) pra ioJ/i^y<i putmytdkhH jdrd a sasatim 
iva ; 7, 67, 1 ; {sldmah) yd vSM dUtS ni dhfsnyav djlgah ; 7, 73, 3 : 
irusilviva presiio vam obodM pr&ti stdftiair jdramaija vdsisfha^ 
which contain similes in which the sdmanya-dkarma is the awaken- 
ing of others- As these are too few in nnmber, I have included in 
the comparison all the persons or things that are described in the 
RV as awakening others and not merely those mentioned in the 
three similes mentioned above. 
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described by the RV poets as both awakening others and 
sitting down and will thus enable us to determine the 
meaning of admasad. 

The passages containing similes with ‘ sitting ’ as 
samanya-dharma^ ^ in addition to 6, 30, 3: ni parvala 
admasado nd scduh, are : 

9, 38, 4: syeno nd viksii sldati\ 

8, 21, 5; sidantas te vdyo yathd\ 

9, 57, 3 : syeno nd vdmsu sidati\ 

8, 65, 9: svdsity apsu hamso nd sidan\ 

1, 85, 7 : vdyo nd sidann ddhi barhiu priye ; 

9, 61, 21 : sidanc chyeno nd yonim d ; 

9, 92, 6: sidan mrgo nd mahisd vdnesu\ 

9, 96, 23 : stdau vdnesu sakuno nd pdivd ; 

9, 62, 4: syeno nd yonim dsadat\ 

9, 86, 35 : syeno nd vdmsu kaldsesu sldasi ; 

9, 72, 5: ven nd drusdc camvor a, sadad d/idnh\ 

10, 43, 4: vdyo nd vrksdm supaldsdm d sadan\ 

1, 168, 3 ; somdso . . . hrtsu pitaso duvdso nasate ; 

9, 82, 1 : iyend nd yonim ghrtdvantam asddam ; 

9, 71, 6: syeno nd yonim sddanam dhiyd krtdm 

himnydyam asddam ; 

10, 115, 3: idm vo vith nd drusddam\ 

6, 3, 5 : ver tid drusddva raghupdtmajamhah ; 

1, 104, 1 : tdni d ni sida svdnd narvd ; 

9, 7, 5 : viso rdjeva sidati ; 

9, 64, 29: sidanto vanu^o yathd\ 

9, 92, 2 : stdan hoteva sddane camu?u; 

7,30, 3: ny dgnih sidad dsuro nd hold ; 

4, 35, 8 : syend ivid ddhi divi nisedd ; 

10, 43, 2: rdjeva dasma ni sadodhi barhisi', and 

7, 32, 2 : mddhau nd mdk^a dsate ; 

and the upamdnas used in such similes are accordingly 
syendh, vdyah, sdmah, mdksah, drvd, nirgo mahisdh,. 

* In reality, sanmnya-dharma in the first eighteen of the 
passages cited here is not ‘sitting,’ but swift movement; ste 
p. 96 above and also n. 10 there. 
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sahmdh, /lamsdh, raja, hoia and also admasdd. The 
words used as subjects of the verb jdgr ‘ to awaken ’ are 
iisah, somah, agiiih and dUtdh, and of the verb biidh 
(caus ) to awaken ’ are sva, jdrdh, jdrini 1 , agnih, itidrah, 
iisat^, srit§\lva, jarita, yajna-liotd, ® and also admasdd. 

It will be seen from the above that, excluding the 
admasdd, the only person or thing to which the RV poets 
attribute the characteristic of ‘ sitting ’ and which they at 
the same time describe as awakening others, is the 
piiest who is called hotr in 7, 30, 3 and 9, 92, 2 
cited above, and jaritr and yajM-hoir in 10, 42, 2 : prd 
bodhaya jaritar jar dm bidram and 8, 9, 17 : prd bodhayoso 
asvitid prd devi siinrte ma/ii | prd yajnahotar dnu?dk prd 
mddaya srdvo brhdt. And it follows hence that the word 
admasdd denotes in all probability the hotr or the priest 
who chants the prayers addressed to the gods/ 

This conclusion is confirmed by 7, 83, 7 : satya 
nrnam admasddam {ipasluhh from which we learn that 
admasadana is an attribute of human beings and 8, 43, 19 • 
agnim dhlbfnr mani^ino mbdhirdso vipadcitaJj, \ admasd- 
dyaya hinvire in which it is said that the priests urged 
Agni to become, or assume the function of, an admasad. 
It becomes evident from these passages that admasadatia 
is in all probability equivalent to hotrtva. For, as 

® The jaritr and yajfta-hotr aie explicitly mentioned as subjects 
of the verb bodhay in 10, 42, 2 and 8, 9, 17. In addition, there is 
no doubt that the verses 5, 14, 1 ; 1, 22, 1 and 8, 44, 1 (which 
according to Sayana are addressed to the stott, adkvaryu and 
rtvijah respectively) are addressed to the priest and that we have 
to understand jaritr or similar word as the subject. In 7, 44, 2 too, 
the subject vaydm refers without doubt to the priests or singers. 

^ I may perhaps observe here that the position is in no way 
altered if, instead of the upamdnas in the above-cited similes, we 
include in our purview all the words that are found used in the 
RV passages as subjects of verbs meaning ‘to sit’ A great 
majority of such words {^.g., agnify, hidrah, mardtah, etc.) refer to 
divinities or to quasi-divinities {pendh, gndh, apsardsah, pitdrak, 
spdiajp). Since it is dear from 7, 83) 7 : saiyd np^m admasddam 
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observed by Prof. Macdonell {Ved. Myth., p. 96): “In 
consequence of his main function in the Veda of officiating 
at the sacrifice, Agni comes to be celebrated as the divine 
counterpart of the earthly priesthood. He is therefore 
often called generically the ‘ priest ’ {rtvij, vipra) or 
specifically the ‘ domestic priest ’ {purohila), and cons- 
tantly, more frequently in fact than by any other name, 
the ‘offerer’ {kotr), or chief priest, who is poet and 
spokesman in one. He is a Hotr appointed by men 
(8, 49, 1 ; 10, 7, 5) and by gods (6, 16, 1). He is the 
most adorable, the most eminent of Hotrs (10,2,1 ; 91, 8).” 

I'he word upastuti too in 7, 83, 7c cited above can, 
by its very nature be associated only with priests and is 
in fact so associated with them in the RV, as likewise 
are its synonyms glr, stuti, stoma, etc. And this fact too 
indicates that the expression admasado ndrah in the 
above pada signifies priests that praise, that it is a 
synonym of hotdrah or jaritamh. 

The above-mentioned considerations thus place it 
beyond doubt that admasdd means hotr or the priest who 
chants hymns of praise. And that being so, the question 
arises in our mind, “ What is the literal meaning of the 
word admasdd, and why does it denote the hotr ? ” The 
clue to the answer of this question is contained in Sayana’s 

Apastutih that admasdd denotes human beings, we have to pass 
over all such words as also over all the words that denote inanimate 
things (pd^^dh, maydkkdh, gdvy&tih, cakrdm, rdjah) or birds, 
insects and beasts {syendht vdyah, haihsak, daktmdki sakdnih^ gdvah, 
mrgS mahUdh, maksdh) and also admasdd whose meaning we are 
investigating, and include in our comparison such words only as 
refer to human beings. These are — nardh, mamisyap, kasiyd, 
ddsyuti, f^ayah, raja, vlrah: 'and hoid, pSia, brahnd, slolarak, 
sardyah, brahmakHatp, sdkhdyah. The last-mentioned four or five 
words are synonyms of hotr. 

hoif, referring to the priest, is found as subject in about ten of 
the passages in question, and referring to or in apposition with 
Agni, in about fifteen passages. 

28 
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words : yad va adrneti grha-nama | varuiham admeit tan- 
7iamasu pat/iat [ tatra sidatity admasnj janani cited on p. 
212 above. The reference here is presumably to Nighantti 
3, 4, which enumerates twenty-two synonyms of grha ; 
but, curiously enough, the word varutha only is found 
amongst these twenty-two names and not adman which is 
mentioned by Sayana. * The dictionaries of Monier- 
Williams and Apte, however, mention in connection with 
this word the meaning of house also ; and there is thus 
no doubt that adman is a synonym of grha. 

admasdd therefore means literally ‘one who sits 
in the house and through rudki, it denotes the 
hoir who sits, and sings, in his ‘ abode This abode or 
seat is called by the name of sddma (this is one of the 
twenty-two grka-ndmani enumerated in Nighantu 3, 4) 
in 1, 73, 1 : {agnik) hoteva sddma vidhato vi tdrii; 
1, 73, 3 : ndk^ad dhdta pdri sddma mitd ydn ; 7, 18, 22 : 
hoteva sddma pdry emi rdbimi ; 9, 92 6 : pdri sddmeva 
pasumdfiti hold ; 9, 97, 1 : pdry eti rdbhaii miteva sddma 
paiufndnti hdtd ; and by the name of sddana in 9, 92, 2 : 
stdan hdteva sddane camu?u. It is also called hotr^adana 
in 2, 9, 1 : id hdtd hotr^ddane viddnas tve^d dldiva% 
asadat sitddk^ah. 

The hotr and his ‘ abode ’ ® were, as is natural, very 
familiar to the RV poets ; and he was, in their minds, so 

* AH the editions of the Nighantu mention as the twenty- 
second word of this section the word apnay of the use of which in 
the sense of grha not one instance has so far been met with. It is 
not therefore improbable that the original text of the Nighantu 
read adma and not ajnia in 3, 4. It is in any case very likely that 
the text which was known to S^apa included the word adma 
in 3, 4 amongst grka-namaai. 

For the rest, it is my belief that adman, is mentioned in some 
of the Sanskrit lexicons as having the meaning grha, though I have 
not, so far, come across any such passage in the lexicons that I 
have examined. 

^ This abode seems to be identical with the hotf-qadana or 
hotr-dhi^nya {hotr-khara) of the later ritual books or with the sadas 
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closely associated with his abode that his going to it, 
singing, and his sitting in it, became, as is evidenced by 
the above-cited passages, common figures of comparison. 
It is no wonder therefore that, in the circumstances, the 
word admasad became an appellative of the hotr ‘ who 
sits in the abode.’ 

In any case, there is no doubt that admasad signifies 
‘ hotr ’ and I shall now show that this meaning fits well 
into the context in all the passages where this word and 
the allied words admasadya and admasadvan occur. 

1, 124, 4 : hpo adarsi sundhyuvo nd vdkso 
)iodha ivdvir akrta priyani | 
admasdn nd sasatd bodhdyanti 
iasvatiamagdt punar eyu^indm II 

This has already been translated above ; see p. 32. 
Regarding the hotrs awakening of those that are asleep, 
compare 8, 9, 17 and 10, 42, 2 cited above, in which the 
hotr is exhorted to awaken the deities. Compare also 
10, 29, 1 : Siicir vdm stdmo dhurandv ajigak\ 7, 67, 1: 
yd stomah) vdm ditto nd dhi^nydv djlgah', 7, 73, 3: 
sru?tiviva prksito vdm abodln prdti stdmair jdramdno 
vdsisthah in which the hymns of praise sung by the 
priests are said to have awakened the Asvins. And 
regarding the Dawn’s awakening of sleepers, compare 
1, 113, 9: i!i?o . . . ydn manu§dn yaksydmdnM djiga}i‘, 
6, 65, 1 . hsitir ucchdnti mamistr ajigdk and the 
passages referred to by Grassmann s.v. budh [bodhayanti). 

6, 30, 3 : adya cin nu cit tdd dpo nadhidm 
ydd dbhyo drado gdtdm indra | 
ni pdrvatd admasddo nd sedus 
tvdyd drlhani sukrato rdjdntsi j] 

“ Even now and in the time to come, O Indra, 
(endures) the work (that thou didst in respect) of the 

of which the hotr-dhisnya formed part. See SraiUapadaftha- 
mrvacana (2nd ed.), p. 27 (no. 219), p. 247 (no. 181), and p. 243 
(no. 175); Caland-Henry, Id Agni^ioma, I, §§ 89 — 99, and PI. IV 
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rivers when thou didst cut out a path for them. The 
mountains sat down, like hotrs (at thy behest). The 
worlds, O wise one, have been made firm by thee 
uu <r?V=in the time to come ; see Geldner, Glossar 
(s.v.). Yaska {Nirukta, 4, 17), and following him, 

Sayana, how'ever interpret it as pura. The words 
‘ at thy behest ’ have to be understood here ; com- 
pare Sayana : tvad-ajnaya pnrvata girayo ni^edu}p. 
The tertium comparationis in pada c is, according to 
Sayana, and Geldner {Ved., .S’/, 2, 179), naikalyena 
upavesanam. But the simile sidan h6teva occurs in 9, 92, 
2 : &ccha nrc&k^a asarat pavitre nama dadhandh Pavir 
asya yonau \ sidan lidteva sddane camusupem agmann 
fsaydh sapta viprah which says that the Soma juice 
settled in the bowls like the hotr in his abode. Now, the 
Soma juice setting in bowls, vats or jars is, in 9, 38, 4 ; 
9, 57, 3 and other passages cited on p. 215 above, 
compared with the falcon sitting going to sit) in his 
nest; and the tertium comparationis in these verses is, as 
I have already pointed out, not ‘ sitting ’ but ‘ swift 
movement.’ This is the case in 9, 92, 2 and also in 9, 92, 6 : 
p&ri sddmeva paSummti hotd raja nd satydh sdmitir 
iydndh j somah pundndh kaldsdfi aydsit sidan mrgd nd 
mahi^d vdnesu and 9, 97, 1 : sutdh pavitraih pdry eti 
rdbhan miUva sddma pasumanti hdta. Compare also 
1, 180, 9: prd syandra yatho mdnuso nd hotd “O ye 
swift ones {sc, Asvins), you go (as swiftly) as the human 
hotr, Le., as the hotr priest,” and 1, 73, 1 : hdteva 
sddma vidhatd vi tdrit ” (Agni) went to the worshipper.s 
(as swiftly) as the hotr does to his abode ” where too the 
sdnidnya-dharma is swift-going. 

The . simile admasddo nd seduii in pada c of the 
above verse is but a paraphrase of the simile stdcm hdfCva ; 
and hence the tertium comparationis in this pada too is 
swift movement. The meaning of the pada is, “ At thy 
behest, the mountains sat down {i.e., began to sit down) 
as quickly as hotrs.” Compare 2, 11, 8 : ni pdrvatahsddy 
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iprayucchan “The mountain, taking heed, sat (at thj’ 
behest) ; that is, the mountain, heeded thy behest and 
sat”; and 2, 11, 7; dram<!ia pdrvatas cii sarisydn, 
“ Even the mountain that was moving stopped (and 
settled on the earth at thy behest).” The reference here 
is to the well-known story of Indra cutting off the wings 
of the flying mountains and making them settle 
permanently on the earth; see Pischel, Ved. S/., 1, 174. 

7, 83, 7 : dd^a rajanah sdmitd dyajyavah 

S‘uda<:am indrdvamnd nd yuyudhuh | 
saiya nrmm admasddam dpastuttr 
dev a e^dm abhavan devdhutisu || 

“ The ten impious kings, O Indra and Varuna, did 
not fight (/.^., did not gain a victory over) Sudas in battle. 
The praising of the hotr priests bore fruit ; the gods 
stood by them when they were invoked.” The battle of 
Sudas with the ten kings is described more fully in the 
hymn VII, 18 ; see Saya^a’s commentary thereon and 
Geldner’s Kommentar. 

8, 44, 29 : d/itro hy dsy admasdd 

vipro lid idgrvih sddci | 
agne diddyasi dydvi || 

“ Thou, O Agni, art a wise hotr, watchful always 
like a priest. Thou shinest in the heavens.” The 
expression d/nraJp admasdd is equivalent to hotd kaiA- 
kratu}p (1, 1, S), hdtd vidd^tarah (1, lOS, 13-14), vipra 
hdtd (1, 14, 9) and other similar expressions. The epithet 
jagrvi is frequently applied to Agni; see Grassmann, 
S.V., and the viprah or priests are described as jagrvamsdh 
in 1, 22, 21 and 3, 10, 9. 

It is possible to construe the words vipro nd with 
the preceding word admasdd ; and this is what Geldner 
has in fact done in Ved. St., 2, 180. The meaning of the 
first two padas would then be, •“ Thou, O Agni, art wise, 
a chanter sitting in the abode like a priest, and always 
watchful,” The word admasdd has both the yaugika and 
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rud/ti meanings here and denotes the ‘ hotr who sits in the 
abode.’ Regarding the simile, compare 10, 78, 1 ; viprdso 
iia manmabhih svad/iyah “ like priests with hymns, singing 
songs ” ; compare also 7, 30, 3 : uy ag-mjft sidad dsuro nd 
hotd IiHvano dtra siibhd^^dya devan’’ “The mighty Agni 
sat (in the abode) like the hotr, calling the gods here for 
good fortune.” 

6, 4, 4 : vadmd hi sum dsy admasddvd 
cakre agiiir jamisajmannam | 
sd tvdm na urjasana urjnih dhd 
rajeva jer avrke ksesy antak |1 

“ Thou, O son (of strength), art (our) speaker, (our) 
hotr. Agni, from his birth as soon as he was born), 
made his way to food. Bestow on us vigour, O thou 
vigour-bestower ; thou conquerest like a king and dwellest 
in a secure place.” siino in pada a stands without doubt for 
suno sahasah", compare 6, 13, 6: vadma sum sahaso no 
vihdydh and Oldenberg, ZDMG, 55, 291. Pada b is 
somewhat obscure; Roth (ZDMG, 48, 679), regards 
jan{i^d in fanu^ajmannam as standing for janhsdm, while 
Grassmann is inclined to substitute djman for djma. 
Ludwig, without proposing any alteration translates pada 
b as “Von jeher hat Agnisich seine ban und seine speise 
gemacht.” This does not seem to be very satisfactory ; 
and I therefore construe dnnam as depending on dfma 
{ci.n7iaih prali ajmd) and translate it as above. Compare 
4, 7, 10 : sadyd jdtdsya dddrsmam ojo ydd asya vdfo 
anuvati Sodh | vrttdkti tigmam atase?u jihvdm sthir$ cid 

’’The description of the hotr as the ‘ sitter in the abode,’ the 
allusion in the verses cited above (on p. 220) to him and his sadman, 
to his going to the sadman singing, and to his awakening of sleeping 
men and deities with his chants, as also the juxtaposition of the 
words and in this ver.se, all indicate that his function, 

in the time of the RV as in that of the Srauta-sutras, was to chant 
hymns of prayer. Hence Yaska (comp. Nirukta, 7. IS : hotdraHi 
hvataram) seems to be right in deriving the word from ku * to call,’ 
and Aurpavabha wrong in deriving it from hu ' to offer oMations.’ 
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dnua cUiyate vi jdmbhaik “ His might is seen as soon as 
he is born. When the wind blows behind his flame, he 
winds his sharp tongue round the brushwood. He cuts 
with his jaws even the firm food.” 

8, 43, 19 : agnim dhibhir mauisino 
medhtrdso vipaidtalp | 
admasddyaya hinvire || 

“ The wise, intelligent and inspired priests urged 
Agni with hymns prayers) to become hotr.” 

Compare 3, 29, 8 : sida hotdh svd u lokb dkilvan ; 1,76,2: 
bhy agna ihd hota ni si^a; and 2, 36,4: usan holar m 
^add ydni^u trim in which Agni is exhorted to assume 
the office of hotr; compare also 6, 4, 1 ; 6, 11, 1 ; 6, 11, 4 ; 
6,15,16; 3,4,3; 3, 62, 12; 7, 39, 1, etc., in which 
verses too Agni is prayed to to become hotr. 


§ 12 
nirekd 

This word occurs in eight passages of the RV and 
in no independent passage elsewhere. It is not mentioned 
in the Nigkmtn, and since, moreover, it does not occur 
in any of the passages cited in the Nirukta, Yaska and 
Durga have had no occasion of explaining it. Sayana 
derives the word from ni-\-ric ‘ to empty ’ or nir+i ' to go’ 
(comm, on 8,96,3 : ni-purvad ricyater vd nth-purvdd eter 
veti samdehad anavagrahah) and explains it differently as 
nairdbanya^ durgati ox ddridrya (1, 51, 14; 7, 18, 23; 
7, 90, 3), ddna (7, 20, 8), dhana (8, 24, 4) and nirgaviana 
(8, 24, 3 ; 8, 33, 2 ; 8, 96, 3) in his commentary on the 
RV and as reko riktatvctm 1 tadrcJiitam kartha nirekam 
iddrte sarvasddhanasampurne karmani in his commentary 
on TB. 2, 8, 1, 1 (=RV. 7, 90, 3). Uvafa and Mahi- 
dhara, on the other hand, in tfieir commentaries on the 
same verse (VS. 27, 24=sRV. 7, 90, 3) interpret, the 
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word as jaiiair akirm-pradese and nir^alah rekah 
yecanam rekah siiuyata yasmdt tadrse bahu-janaJiirna- 
sthdue respectively. 

Roth, too, in the PW, derives the word from ui+ric 
and explains nirekam (acc.) as ‘ etwa bleibender Besitz ; 
Eigenthum ’ and nireke (loc.) as ‘(eigenthiimlich) bleibend ; 
auf die Dauer ; fiir immer.’ This interpretation was 
considered unsatisfactory by Geldner [Ved SL, 1, 155) 
who therefore proposed (ibid., p. 157) the meanings 
‘ 1. Subst. bevorzugter-, Ehren-platz, Vorrang, Vortritt 
7,20,8; 1,51, 14; 8, 33, 2; 7, 18, 23; 8, 24, 3; 
8, 96, 3 ; (2) Adj. eine bevorzugte Stellung einnehmend, 
bevorzugt 8, 24, 4 ; 7, 90, 3 dunkel.’ In his Glosisar 
however he has, following Roth, interpreted nireka as 
“alleiniger Besitz 8, 24, 4 ; Ausschliesslichkeit ; loc. in 
alleinigem Besitz 1, 51, 14 ; 7, 18, 23 ; 7, 90, 3 ; 8, 96, 3 ; 
ausschliesslich, ganz allein 7, 20, 8 ; 8, 24, 3 ; 8, 33, 2 
Similarly Oldenberg too writes {RV. Noteti. I, 49): 

“ Wie prarekd Hinausreichen, Ueberschiessen ist nireka, 
m. E. wortlich etwa Hineinreichen d. h. das Stehen in 
engsten Zusammenhang mit Jemand, Zugehoren zum 
intimsten Besitz Jemandes ; vgl. nitya 

The above interpretations are all based on the 
supposed derivation of the word from the root ric with 
««, and are mere guesses. None of them fits into the 
context in, for instance, 1, 51, 14: indro asrdyi sudhyh 
mreki and 7, 90, 3 : ddha vdy&m my^iaJy saicata sva uid 
svetdfh vdsudhitim nireki ; and a comparison of the 
passages in which this word occurs with other connected 
passages shows that the real meaning of the word is 
something quite different from those mentioned above. 

In 8, 24, 4 : a nirekam uid priydm indra dar^i 
jdndndm, we find nireka used as the object of ddar§i while 
in the preceding verse (8, 24, 3) : sd na sidvdfta a bhara 
rayim cUrd-Srasuastamam | nireki eid yo harivo vdsur 
dadilf,^ it is said of Indra that be gives wealth in nireka. 
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A comparison therefore of the words that are used in 
RV passages as objects of the root dr or dar ‘ to burst 
open ’ with the words used in the locative case in 
connection with the word dadi in the passages in which 
that word occurs ' will show what is common to both 
groups of words and will thus guide one to the meaning 
of uireka. 

Now, the words used as objects of the verb dr 
or dar are, besides nirekd, the following, namely, dtka, 
ddri, dpy dpihita, amitra, dsvya, is, utsa, (divdh) kdvandha, 
kdsa, go, gotrd, godbayas, ddsyu, danu, drlhd, pur, 
bhuvana, rdd/iah, void, vaja, vrajd, satd, sdtru, sdmbara, 
sahdsra, sugrdthita and sukard. 

The word dadi is used in twelve verses in nine of 
which it is not connected with any word in the locative 
case. In the remaining verses, it is connected with the 
locative mreka in 8, 24, 3 as we have seen above ; and 
in 1, 81, 7; made-made hi no dadir yuthd gdvam 

rjiikrdtuh 1 sdm grbhdya puru saidbhayahasiya vdsu 
iisihi rayd d bkara and 8, 46, 15: dadi reknas tanvh 
dadir vdsu dadir vdjesu puruhiHa vdjinam | nundnt dtha, 
it is connected with the locatives mdde-made and vdjesu 
respectively. 

It will be seen that, beside nirekd whose meaning we 
are now endeavouring to determine, the word vdja is the 
only one that is common to both groups; and this 
indicates that nirekd is probably equivalent to vdja. 

’ As a matter of fact, it is necessary that one should, if one 
desires one’s survey to be comprehensive, include in the comparison 
(1) not only the words used as objects of the verb dr or dar ‘ to 
burst open,’ but also those used as objects of irk, bhid and similar 
verbs, and (2) not only the words used in the locative case in 
connection uith the woid dadi, but also those used in that case in 
connection with the verbs da, rd, etc., meaning ‘ to give.’ It will 
however become manifest from the sequel that such a comprehen- 
sive comparison is unnecessary and that the limited comparison 
indicated above is enough to lead one to the correct meaning. 

29 
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The comparison of 7, 20, 8 : yds ta indra priyo jam 
daddsad dsan nireki adrivdh sdkhd te with its parallel 
passages and of 7, 90, 3 : dd/ia vdyuni niyutdlp saScata sva 
uta svetam vdsud/ntim iitreke with its parallel passages 
points likewise to such equivalence and hence makes it 
certain that 7iireM—vaja. In 7, 20, 8, Indra is exhorted 
to regard, in iiirekd, the offerer (of oblations) as his 
friend, that is, to befriend the offerer (of oblations) in 
itirekd. The only other verses in the RV in which a 
similar prayer or exhortation is addressed to Indra, and 
words in the locative case are used in connection with 
sak/ii, are 8, 13, 3: idm alive vajasdiaya ivdram blidrdya 
Su?mtitam 1 bhdvd nah sunme dntamah sdkhd vrdhe ; 
6, 33, 4 ; sd tvdm na mdrakavabhir uti sdkhd visvdym- 
avita vrdhd bhuh ( svdr^dtd ydd dhvdydmasi tvd yMhyanto 
nemddhitd prtsd sura; and 1, 129, 4: asmdkam va 
indram usmasistdye sdkkayam vtsvayum prdsdham yujdm 
vaje§u prdsdham yujdm j asmakam brdhmotdye 'vd prHisu 
kasu cit i nahi tvd Sdtruh stdrate striid^i ydrh viSvam 
sdtrum sirnd^i ydm. In the first of these verses, Indra is 
exhorted to befriend the suppliant in sumnd, in the second, 
in svhrsdti and pft (note that these are synonyms of vaja\ 
and in the third, in vaja. Compare also in this connection 
4, 24, 6 : krndty asmai vdrivo yd itthcnd rdya sdmam iitati 
sundti I sadhricinena mdnasavivenan idm it sdkhdyaiii 
kr^uie samdtsu; 8, 21, 8: vidma sakkitvdtn utd Sura 
bhojydm a te id vajrinn imake 1 utd samasminn a SiSihi no 
vaso vdje susipra gdmati; 3, 51, 9 : apturye maruta dpir 
e§d 'mandann indram dnu dahvdrdh \ tibhih sdkdm pibatu 
vrtrakhdddh sutdm sdmam ddsusah sv6 sadhdstke ; and 
6, 21, 8 : sd tii Srudhindra nutanasya brahmaiiyatd vira 
kdrudhdyah [ ivdm hy dpih pradivi pitftt&m SdSvad 
babhutha suhdva i§tau and the locatives vd,je, samdtsu^ 
apturye and estau, (these three are synonyms of vdja\ 
used therein. 

In 7, 90, 3: ddha vdydm . . . nirekd^ it is said that 
the team (of horses) accompany Vayu in uireka. Compare 
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with this verse 7, 91, 6: ya varit sal am niyuto yah 
sah&sram indravayu visvdvdrah sacanie | dbhir yatam 
suvid&trdbhir arvak pdtam nard prdtibhrtasya mdd/ivah 
in which the word niyiitah and the verb sac occur, and in 
which Indra and Vayu are exhorted to come to the sacrifice 
(this, be it noted, is one of the meanings of vafa), 
accompanied by the team (of horses). Compare also 
7, 91, 5 . d niyudbkih safinlbhir adJivardm sahasrinibhir 
upa ydhi yajndm \ vayo asmbi sdvajte mddayasva ; 7, 92, 3 : 
prd yabliir yasi ddsvamsam dcchd niyddbhir vdyav tstdye 
dttrond’, and I, 135, 7 : dti vdyo sasato ydhi Msmlo ydtra 
l>rdvd vddati tdtra gacchatam grhdm indras ca gacchatam i 
vi suiirid dddrie riyate ghrtdm d purndyd myt'tld ydtho 
adhvai'dm indraS ca ydtho adhvardm in which Vayu is 
prayed to come with his team to the yajhd or adhvard 
(which also is a synonym of vaja). 

All this makes it certain and places it beyond doubt 
that nirekd is equivalent to vdja. And hence it becomes 
evident that this word is derived, not from ni+ric, but 
from ni-{-ri or rt ‘ to run ’ {ri gaiau ; ri gati-resanayoh) 
by the addition of the suffix ka^‘, compare (from 

* This verb, ri or ri with ni, is used in the sense of running 
in 5, 86, 4 ; ni yS rinSnty Sjasd vrihS, gavo nd durdhilrah “ Who 
(sc. Maruts) run impetuously with force like bulls difiBcult to 
restrain”. Grassmann in his Wbrterbuch explains durdhdrah as 
' schlechtes Joch habend,’ and this explanation is adopted by 
Ludwig who translates, (no. 690) durdkitro gdvah as ‘ wie schwei 
an die stange zu gewSnende rinder.’ There seems to me no doubt 
however that durdhnr is, like durdhara and durdhartu, derived 
irom the root dhr or dhar ‘ to hold ’ and means, like those words, 

‘ difiScult to hold back oi- check.’ Compare 5, 87, 9 ; yeyd^i tdsya 
pfocetasah sydta durdMrtavo niddh in which the epithet durdhar- 
tamh is applied to the Maruts and S, 56, 3: dudhrS gailr im 
bhimaydh where the rush of the Maruts is compared to that of an 
impetuous bulk Compare also Grassmann’s translation, ‘ Die 
niedersthrmen mit Gewalt wie ungez^hmte Stiere wild.’ 

According to Hemacandra’s Anekarthamala and the Medini 
(see the PW s. v.), durdhara is. a synonym of f^abha. The 
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s?'ii) and (.w) me/ca (from w/). inrcka thus denotes, like 
its equivalent I'aja which is derived from m/ ‘to go’ 
{vaja gatati), strength, quickness, race, booty, prize, 
battle, sacrifice, etc. (see PW and Grassmann s. v. vaja ) ; 
and I shall now show that these meanings fit well into 
the context in all the verses in which the word occurs. 

8, 24, 4 : a nirek&m utd priy&m 
iudra darsi j&ndndm | 
dhrsata d/irsno sfdvamdna a bhara II 

“ Thou, O Indra, also cuttest open (the receptacle 
of, and makest accessible) for people, the dear wealth. 
O thou valiant one, bring (us wealth) boldly, being 
praised.” Regarding the expression mrekdm ddarsi, 
compare 2, 12, 15: ydh sunvati pdcate dudkrd a ctd 
vajam ddrdarsi sd kildsi satydh', 4, 16, 8: sd no neta 
vdjam a dar^i bJmrim gofrd rujdnn dhgirobhir grndnah ; 
and specially, 8, 33, 3 : kdnvebhir dhrwav ddhr^dd vajam 
dar^i sahasrinam ; and 8, 45, 40-41 : bhhidhi viSvd dpa 
dvi^ah pdri bddho jaht mpdfidh | vdsii spdrhdm idd d 
bhara || ydd vlldv indra ydi sihiri ydl pdrbdne pdrdbhriam\ 
vdsu spdrhdm tdd a bhara all addressed to Indra, and 
also 9, 68, 7 : dvyo varebhir utd devdhufihhir nfbhir yatd 
vdjam a darsi sdtdye to Soma, and 10, 69, 3: 

sd revdc choca sd giro ju^asva sd vdjam darsi sd thd Srdvo 
dhah addressed to Agni. And regarding the phrase 
priy&m nirekdm, compare the expressions priy&m vdsu, 
spdrhdm vdsu, kdmyam vdsu, vdm&m vdsu, etc. (for 
references, see Grassmann under these vocables). 


expre.ssion durdhura gdvah is accordingly equivalent to rsabhah. 
Compare 5, 56, 3 dted above and also 10, 103, 1 : dSfih tUdm 
vrsabkS vu bhimdh in which the bull is mentioned as vpamaiia in 
respect of impetuous rush. 

The verb ri or ri, without the prefix ni, is used with the sense 
of running in S, 58, 6: ksbdanta dpo tinaiS vdftdm", 1, 85, 3* 
vdrtmany efSm dnu riyaie ghytdm and other verees ; see 
Grassmann s- v. 
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1, 51, 14: iiidro airayi sudbyo uirekh 

fiafrhii siomo duryo vd ytipah | 
nsi'ctyui’ ^(^az'yii ratliayur Vdiuyu?' 
vtdya id rdy&h ksayati praynztfd || 

“ Indra has been raised high (i e , highly praised or 
glorified) in the sacrifice of the pious (sacrificer), and the 
hymn that longs for horses, cows, chariots, and wealth, 
has been raised high among the Pajras, like the door 
post. Indra alone rules over wealth and is (its) 
bestower.” In pada a, asrayt has been translated by 
Geldner {RV. Ueber., I, 58) as ‘gegeben’, which seems 
to me to be incorrect. Compare 6,11,5: dSrdyt ya/ndh 
surye nd cdk^uh ‘ the sacrifice has been raised high as the 
eye to the sun ’ ; 5, 1, 12 : gdvisthiro ndmasa stomam 
agnau . . aSret ‘ Gavisthira, has, with adoration, raised 
high the hymn for Agni ’ ; 5, 28, 1 : sdmiddho agnir divi 
iociy asyet ‘ Agni, kindled, has raised high his light in the 
sky ’ ; 4, 6, 2 : uydhvdm bhaudm smita dev6 asyet ‘ God 
Savitr has raised high his ray ’ ; and 1, 10, 1 : gayanh 
tvd gdyatrind 'rcanty arkdm arkindii ] braJmams ivd 
Satakrata I'ld vamsdm iva yemire ‘ The singers besing 
thee, the chanters chant chants ; the priests, O thou that 
art hundred-fold wise, have raised thee high like a pole.’ 
The last-cited verse, it may be observed, indicates that 
the comparison di'iryo nd yupah in pada b is to be 
understood of indralt also in pada a. 

Pada b is somewhat cryptic. It is translated by 
Geldner {RF. Ueber.) as ‘ wie ein TUrpfosten ist das 
Preislied bei den Pajra’s’ ; and this is explained by him 
as “ Das Loblied halt so fest wie der TUrpfosten. 
Dasselbe Bild in 8, 23, 24: stdmebbih sthurcyiipavdi" . 
But there seems to be no doubt that in this verse, the 
word sihuraytipa is, like the word vyasva in the preceding 
verse, jyisthaihir vyakvavdt, a proper name (see Grass- 
mann s. v., PW s.v., and Sayana) and that it has 
nothing to do with a ‘stout post.’ The meaning of 8, 23, 
24 is, “ Jet?t singe dem gewaltigen mit Lied nach 
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Sthurayupa’s Art ” as given by Grassmann (/?F. Ucbcr.). 
I believe therefore that the verb asmyi in pada a is the 
predicate of and yupa also in pada b (this is the 

opinion of Oldenberg also; see RV. Nolen, I) and that 
the tertium comparationis is ‘ raising high ’ or (?/r) 
chrayana. Compare 3, 8, 2-3 : uc chrayasva mahate 
smtb/iagaya j| iic c/irayasva vanaspate varsman prthivya 
adfii addressed to the sacrificial post {yiipa) ; compare 
likewise the expressions urd/ivds list/idh, iasthivamsalj,, 
im nayanti, unniyamdndh, srdyamdnah, etc., used of this 
post in that hymn and also the other verses referred to 
on p. 102 of Oldenberg’s Vedaforschmtg and sthuimrajam 
ncchrayati in Sankh, GS. 3, 2, 8 (Sayana, it may be 
observed explains duryo yupah in 1, 51, 14 as dvdri 
nikbdid sthund). Regarding the expression stdmo asmyi, 
compare 3, 14, 2 : dydmi te ndma-uklim jusasva ; 1,1 53, 2; 
prdstutir vdm dltama nd prdynktir dydmi milravanmd 
sHvrktih ; 10, 50, 6 : yajno mdntro brdhmddyatam vdcdh ; 
1, 80, 9; indraya brdhmddyatam', and 1, 190, 3: 

upastuiim ndmasa ddyatim ca sldkam yamsat savitbva prd 
bdhu which all refer to hymns ‘ being raised high ’ ; 
compare also 7, 83, 3 : indrdvarnnd divi ghdsa aruhaf. 

The words asvayuh, etc., are, according to Sayana, 
Grassmann and Ludwig, attributes of Indra. This 
opinion seems to me to be untenable ; for it is difficult to 
conceive of Indra that he is ‘ longing for horses, cows, 
chariots and wealth.’ I therefore agree with Geldner 
{op. cit.) in thinking that they are the ;j.ttributes of 
stdmah in pada b. Compare 7, 67, 5 : pracim u devdsvind 
dhiyam me 'mrdhrdm sdtdye krtam . vasuydm and 1, 62, 

1 1 ; vasUydvo matdyo dasma dadruh in which the epithet 
vasuyu is applied to mati or hymn; compare also 8, 78, 9 : 
ibam id yavayur mdma kdmo ganyur hiratiyayHh | Ivdm 
asvavur esate. 

8, 96, 3 : indrasya vdjra dyaso nimisla 

ijidrasya bdhvdr bhuyistham djah 
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Uvsann indrasya kratavo nireka 
cu>ann esanta srutya npake |1 

“ In Indra is attached the iron Vajra (thunderbolt) ; 
in Indra’s two arms is the greatest strength ; in Indra’s 
head are insights. In the sacrifice, there run remarkable 
(praises or offerings) into (his) near mouth ” With 
regard to padas a, b, c. compare 1, 55, 8 : dprak^itam 
vdi.it bibhar^t fids lay or dsalkath sd/ias tanvl sriitd dadhe j 
avrldso 'vataso nd kartfbhis tanu^u te krdtava indra 
b/iurayaJy “ In thy hands, thou carriest inexhaustible 
wealth. The famed one bore invincible strength in his 
body. In thy body, O Indra, are many insights, concealed, 
like wells hidden by the makers and 2, 16, 2 : ydsmad 
indrdd brhaiah kirn canem rie visvdny asmin sdmbfirtad/n 
viryd I jathdre sdmam tanvi sdfio mdbo fidste vdjram 
bhdrati Hrsdni krdtum “ Without whom, the great Indra, 
nothing (happens), in him all mights are gathered. In 
his belly, he bears Soma, in his body, great strength, in 
his hand, the thunderbolt, in his head, insight.” 

The sense of pada d is obscure. The Padapatha 
reads krutyai here (as it does in 2,2,1 : duro nd va/aih 
krxityd dpd vrdhi and 10, 111, 3 : indraft kila iruiyd asyd 
veda) for which Grassmann (s. v. sruiya) proposes Srulydft, 
a suggestion which I have adopted in my above 
translation. Saya^ia explains the pada as : dsan dsye ca ydni 
karmdni yuddhartham vdfino gajdn sanndkayatetyddlni 
bhavanti | kim ca sruiyai samf-rdnidya nir^accfialo 'nusdsata 
indrasya vdkya-Sravanartham sarva upajivtno bhrtyd 
upd^ 'ntika esanta ayam indra 'smdn kutra kutra kdrye 
niyoksyalllv elcna manasd tadantike sanianidd dgacchanti ; 
and Oldenberg observes {RV. Nofen, II): “ sriifyd: man 
erwartet zunachst Nom. ; in der Tat i-rt'iiydh nicht 
unwahrscheinlich (vgl. Gr. WB ; zu II, 2, 7 ; X, 111, 3): 
“zu seinem Mund (Lok. des Ziels) streben kr (Horen); 
d. h. an seinem Mund hangt Horen und Gehorchen des 
Andern. Doch kann auch krdfyai (Pp) richtig sein; die 
krdfu in seinem Haupt (c) strebt auf seinem Munde fort 
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um Gehor zu finden (so Ludw.), oder : ‘ nach seinem 
Munde drangen sich (alle) uni . . zu Horen’ (Geldner 
RcL Lcsebuch, 79).” These explanations seem to me to 
be unsatisfactory, and the more so, as there is nothing 
parallel to the ideas contained in them in any other verse 
of the RV. The word smtya is used as an epithet of 
brahniau,\vjvcva, in 1, 165, 11: amandan ma marulah 
stomo atm yan me uarah sriityam brahma cakra ; and the 
verb IS found used with mati, hymn, in 5, 67, 5 : t&t sil 
vain hate matth. Compare with this 6, 47, 14: dva tve 
indra pravdto iidrmir giro brdhmdni niyuto dhavante ‘ in 
thee, O Indra, run hymns and praises in teams (i.e., many 
hymns of praise) as (swiftly as) the current down an 
incline,’ and also 6, 36, 3 : samudrdm nd sindhava 
ukt/idsusmd uruvydcasam gira a viSanti\ 1, 176, 2: 
tdsminn a, vesayd giro yd ekai car^aninam which refer to 
hymns running into or ‘entering into’ Indra. This, 
presumably, is through the mouth ; and hence it is 
probable that srutyaii refers to girah and that the 
meaning of the pada is, as given above, ‘ the remarkable 
praises run into (his) near mouth.’ Regarding the 
expression upakd dsdn, compare the analogous expression 
upakdyor hdstayol}, in 1, 81, 4: Sriyd r^vd upakdyor tti 
sipri hdrivdn dad/ie hdstayor vdjram dyasdm. 

At the same time, it must be observed that Grass- 
mann’s suggestion (1. c.), too, that irutydJf. refers to sSmah^ 
is not improbable. Compare 3, 46, 4 : indram somdsah 
pradivi suiasah samudrdm nd sravdta a viSanti ' into 
Indra enter at all times the Soma juices that have been 
expressed as rivers into the ocean ’ ; 9, 85, 7 : Sudram 
vUanti madirasa iudaiah\ 9, 97, 36: indram a viia 
brkata rdveiia \ 9, 2, 1 : indram indovha visa] 9, 108, 16 : 
indrasya hardisomadhanam a visa samudrdm iva sindhavah] 
and 9, 66, 15 : indrasya japhdre visa in which the Soma 
juice is said to enter into Indra, presumably through the 
mouth. Compare also 7, 15, 1 : upasddyaya milku^a dsyh 
jukutd havilp] 7, 102, 3: tdsmd id dsye hainr juhdtd 
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w6,(Hntmattaniam\ 10, 91, 3: dhavy ag7ie havir d^yh te\ 
and 4, 49, 1 : iddth vmt dsye kamh priydm indt'd-brhaspatl 
in which the word kavth is used in connection with dsye, 

‘ in the mouth.’ Hence it is not improbable that sriUydh 
denotes ‘ remarkable ofierings (of Soma or oblations).’ 

The sense of the pada remains unchanged even if 
one agrees with the Padapatha that the \vord used in it 
is sruiyai and not sruiydh. The meaning of sruiyai is 
‘so that it is heard of; i.e., as is well-known’; and we 
have still to supply as the subject of Ssaiita the word 
girah or somdh or havtmsi. The meaning of the pada 
would thus be, the ‘ hymns (or offerings) run, as is well- 
known, into (his) near mouth in the sacrifice.’ 

7, 18, 23 : catvdro md paijavandsya dandh 
smdddistayah krSanino nireki { 
rjraso md prt/iivi^tkaJy suddsas 
tokdm tokdya irdvase vakanti || 

This will be explained in the next article on smdddi^ti. 
Regarding nireki, compare 8, 4, 19 : sthurdm rddhah 
Satasvam kuraitgdsya divistisu ‘ great is the gift, compris- 
ing hundred horses, of Kuranga in the sacrifices.’ 

7, 20, 8 : yds ta indra priyd jdno ddddSad 
dsan nireki adrivaly sdkhd te | 
vaydth te asydm sumatad cdni^pidh 
sydma vdrutke dghnato nfpitau |1 
“ The dear one, O Indra, who makes offerings to 
thee, may he, 0 thou with the thunderbolt, be thy friend 
in battle (i.e., when he is fighting, be thou his friend and 
aid him). May we be most acceptable in this thy favour, 
in the shelter, in the protection, of thee that art gracious.” 
With regard to p^a b, compare 6, 33, 4 ; 4, 24, 6 ; 
1, 129, 4; 3, 51, 9 ; and 6, 21, 8 cited above (p. 226). 

7, 90, 3 : rdyi nu ydm fajudiU rodasimi ' 
rdyi devi dhi^dnd dlidii dcvdm j 
ddha vdyi'uh inyii/aJi sascata svd 
titd toctdm vdsudhitith nireki jj 


30 
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“ Whom these bright Heaven and Earth bore for 
prosperity, him, the god, the goddess Dhisana raises high 
(i.e., glorifies) for prosperity. And then the own teams 
of Vayu accompanied the white one, who bestows wealth, 
to the sacrifice.” Compare 7, 91, 6 : 7, 91, 5; 7, 92, 3 ; 
and 1, 135, 7 cited above (p, 227). 

8, 24, 3 : sd na sldvana a 6/iam 

raytih cift dsravaistamant j 
nireki cid yo harivo vdsiir dadih II 

“ Bring to us, being praised, wealth that is most 
wonderful and renowned, O thou with bay horses, that 
be.stowest wealth even in sacrifice.” Compare 1, 81, 7 
and 8, 46, 15 cited above (p. 225). 

vdsuh here, I conceive, stands for vdiu ; see p. 107 
above. 

8, 33, 2 : svironti ivd sute iidro 
vdso nirekd ukthinah I 
kada sutdm ty§dnd oka a gama 
indra svaidtva vdihsagalp II 

“ O thou bright one, when (the Soma juice) is 
expressed, the men that are reciting praises, call to thee 
in the sacrifice. When wilt thou, O Indra, thirsting for 
the Soma juice, come to the house (i.e., the sacrificial 
place), as (swiftly as) a roaring bull (to a pool of water)” ? 
Regarding the simile in pada d, compare 1, 130, 2 : 
pidd somam indra suvdndm ddrid/ii^ kdsena iikldni avafddi 
nd z'dfhsagas idir0ud nd vdmsagah; 5, 36, 1: sd d 
gamad indro yo vdsumm dketad dattim ddmano rayindm | 
dhanvacard nd vdmsagas tr^dnds cakamdn&h pibaiu 
dugdlidm amSum and also 8, 4, 3 : ydikd gaurd apd 
krldih tf^yann ity dvdrimm | dpitvd nah prapilve tuyavi 
d gahi kdnve^u su sdcd piba. 



§ 13 

smdddisti. 

This is a word that occurs in four passages of the 
RV only ; it is neither mentioned nor explained in the 
Nig;liant7i and Nirtikta. Sayana gives four different 
explanations of it, — bhadravdkya^ prasastadarsana, prasas- 
ialisarjnnasraddhddiddnangayjikta, and kaly anode sin. Roth 
explains it as ‘ geschult, dressiert, eingeiibt ’ in the PW, 
and Grassmann as ‘ mit Lenkung versehen, 1) gut 
lenkend ; 2) gut zu lenken Ludwig, in his Ueber., 
has interpreted it differently as ‘ die gliick herbringen ’ ; 
‘deine weisung geht hieherf— du selbst unabhangig mit 
herrschaft uber uns)’ ; ‘ mir hier bestimmte ’ and ‘ hieher 
die weisung habende.’ Geldner, in his Glossary gives the 
meanings “ 1) dessen Weisungen gleich sind, gerecht 
3, 45, 52 ; 2) gleichmassig geschult, — eingelernt 6, 63, 9; 
7, 18, 23 ; 10, 62, 10.” In his RV. Ueber., however, he 
translates the word in 3, 45, 5 as ■ gleichmassig zuteilend’ 
and gives the following note : “ smdddisti sonst ein 
technischer Ausdruck der Danastuti’s (6, 63, 9 ; 7, 18, 
23 ; 10, 62, 10). Hier wohl in etwas anderem Sinn, disti 
ist im RV unbelegt und smdd auch sicher nicht be- 
stimmt. Say. : bJiadravakyah in dem er smdf im Sinn von 
sumdi nimmt.” Oldenberg, on the other hand, observes ’ 
{RV. Noien,l,2%\)\ “ mir dunkel. Es findet 

sich sonst (6, 63, 9 ; 7, 18, 23 ; 10, 62, 1 0) von geschenk- 
ten Sklaven, Rossen, Stieren (.'’) in Danastutis. In Bezug 
auf eine Schenkung heisst es V, 36, 6 : yd rdhitau 
vdjinau vdjimvdn tribhih sataih sdcajndnav ddi^ta : gibt 
dies wenn es von dis kommt, den Schliissel zu 

smdddisti} diS ware offenbSr “zuweisen”; smdddisti 
hiesse etwa ” begleitet von (einem Akt der) Zuweisung.” 

‘ He also urges against Geldner’s explanations (in Glossar ) , 
the criticisms (1) that they are not in accord with the meaning of 
smat, and (2) that the two proposed meanings are separated by too 
wnde a gulf. 
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Ein solches Wort lasst sich von Geschenke brauchen, 
aber auch— und das miisste hier angenommen warden— 
vom Schenken, der, wo er auftritt, von Taten der 
Freigebigkeit begleitet ist,” 

It is plain from the above that Geldner and Olden- 
berg, Sayana and Ludwig, are at sea regarding the 
meaning of the word ; and as for the meanings proposed 
by Roth and Grassmann, it can be I'eadily seen that they 
do not fit well into the context in all the four passages 
and that they are therefore incorrect. 

The word smdddi^ti is a bahuvrihi compound 
composed of stnat (or smad) and dtstt. This latter 
word dt^ti^ though it does not (as observed by Geldner) 
occur elsewhere in the RV, is used frequently in later 
literature where it has the sense of ‘ fate, fortune, good 
fortune ’ ; see Apte. The former word sm&t is found used 
in the RV only ; it occurs, uncompounded, in thirteen 
passages, and compounded with abhisu, ibha^ ista, 
ud/ias, puramdhi and ratine in one passage each, 
and with di^i, in four passages. In these four passages, 
Sa 3 ^na, as we have already seen, explains smat as 
prasasta, bhadra^ or kalydnn. Likewise, in ten of the 
remaining passages too, (1, 51, 15 ; 5, 41, IS ; 5, 41, 19 ; 
5, 87, 8; 7, 3, 8; 8, 18, 4; 8, 20, 18; 8, 25, 24; 
8, 26, 19 ; 8, 28, 2) he declares it to be a synonym of, or 
explains it SiS, SU-, prabasba or ^obhana. In explaining 1, 
1 86, 6, he writes : smat sahdrthe prdsastyc vd variate | atra 
praSamsdydm ; and he regards it as the equivalent of saha 
in 8, 186, 8 and S, 34, 6 and of saha or prabasta in 7, 87, 
3. In 1, 100, 13, he explains it as bhrsam, in 2, 4, 9 as 
ati-prabbic/am, in 10, as asmatiah, and ini, 73, 6 
as niiya {smac-chabdonitya-sabda~sainditdrfIiah)\ in 10, 42, 4 
he regards smadibha as a proper name. 

The meanings atiprabhuta^ bhrsa^ niiya and asmaifah 
seem to have been invented by Sayana for the occasion 
and need not be considered seriously. The meanings 
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Sobhana {praSasba, si/-) and wb/r, on the other hand, 
belong to a different categor)' ; and in fact, it is the 
opinion of Roth (PW), Grassmann, Wackernagel {A/. 
Gr. II. 1 p,287), Macdonell (P'/’d. Gr. p. 424), Oldenberg 
{RV. Nofen II, p. 7) and other European exegetists that 
smdf is a synonym of so/ia, while, for my part, I am 
inclined to prefer the meaning sob/iana. See below. 

As far as the compound word smdddistt is concerned, 
its meaning remains the same whether one regards smdf 
as the equivalent of sa/ia or of sobhana. In the former 
case, the word means ‘ accompanied by good luck,’ and 
in the latter case, ‘ having good luck.’ In either case, 
therefore, the word smdddisti means ‘with good luck; 
having good luck.’ 

The good luck that is referred to here is that 
caused, or brought, by auspicious marks ; for it is the 
belief of the Indian Ar 3 rans that certain marks on the 
body, borne by men, women, horses, dogs, cocks, etc., 
bring good or bad luck to the possessor. Such belief, for 
instance, is alluded to in Asvalayana’s words (GS. 1, 
5, 3): buddhi-rupa-nla-laksaiia-sampannam arogam upa- 
yaccheta which enjoin that the girl one marries must have 
lak^aimm or auspicious marks on her body. A similar 
injunction is contained in Ydjnavalkyasmrti ], 52 : aviplufa- 
brakmacaryo lak^anydm slriyam ndvahet ; while Sahkh. 
GS. 1, 5: kumdryni pdnim grkmydt | yd lak^ana-sam- 
pannd sydt 1 yasyd abhydfmam arigdni synh samdh 
kesdnfdJi | dvartdv api yasyai sydfdm pradak^inau grivd- 
ydm I ?a4 virdn janayi^yatiti vidydt specifies some of the 
auspicious maiks and Manu (3, 8-10): ndJtomikdm ndtiio- 
mdm . . na piiigaldm haihsn-vdraua-gdminim tauuloina- 
keba-dabnndm ntrdvafiglm describes some of the inauspi- 
cious as also auspicious marks of a girl. 

AV- 1, 18 : iiir laksmybm laldmydm 
nir ardfim suvdmasi \ 
dtha yS bh/idra idni ndk 
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prajaya aratim (for smh ?) nayamasi |1 
Jiir aranhh saviia sdvisaf pad or 
inr hast ay or vdrinw mitro ary aria | 
inr asmdhhyam anumaft rardnd 
premdih dcva asdvisuh saiib/ia^'dya || 
yPif fa dtmciiii iaiwaih oPiordri ds/i 
ydd vd kesesn pralicdksaiie vd | 
sdrvaih fad vdca 'pa hanmo vaydm 
dev as fvd savita sudayaftt || 
risyapadhh vfsadatim 
j^osedfidm vidhamam nfd | 
villdhyarh laldmyam 
fa asmdu ndsaydriasi || ^ 

is a charm against unlucky marks ; the gods Savitr, 
Varuna, Mitra, Aryaman and Anumati are implored to 
remove, />., to render innocuous, the evil marks (in a 
woman’s body according to Kausika-sutra 42, 19 : nir 
la/mnyam iti pdpadaksandyd miekham uk$aty anvream 
daksindf kesa-sfttkdf) and to confer bhadrdni and saub/m- 
( 2 > , auspicious marks) on her. Similarly, Ap.MB. 
1, 1, 3 : dbhrdtrghnim varunapatighnim br has pah 
indrapiitraghnhh lakpnyam tarn asyat savifah stiva refers 
to marks that presage good to brothers, husband and 
sons, and tbtd* 1, 10, 3 : ya ^syam pafighni tanuh pt'ajd- 

2 This hymn is translated thus by Whitney {AV .Translation, 
p. 19):^ 

' ‘ Out we drive the pallid sign, out the niggard ; then whatever 
things are excellent, those we lead together for our progeny. 
Savitar has driven out the trouble, in her feet; out have Varupa, 
Mitra, Aryaman [driven] [that] in her hands out hath Anumati, 
bestowing upon us ; the gods have driven this woman forward unto 
good fortune. Whateverin thy self, in thy body, is frightful, or 
what in hair or in mien - all that do we smite away with [our] 
words; let god Savitar advance thee. The antelope-footed, the 
bnll-toothed, the kine-repelling, the out-blowing, the licked-out, the 
pallid - these we make disappear from us.” 

Geidner’s view {Ved. Si., 1, 314 ff.) that the whole hymn is 
concerned with the domestic cat seems to me untenable. 
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^hnt pasuglnil laksimglnti javaghnim asyai tarn kynoini 
refers to the body, i.e., without doubt, to the bodymarks, 
that forebode destruction and death of husband, children, 
cattle and wealth. Similarl 3 % there is no doubt that 
the expressions apaiighnl and sivd pasubhyah in RV. 
10, 85, 14 ; dghoracaksiir apaii yyJiny edlii sivd pasub/iyah 
sumandh suvdrcah have the same meaning as the words 
dpaiig/tiii, etc., have in Ap. MB. 1, 1, 3 cited above and 
refer to bodily marks that presage good to husband and 
cattle. 

A detailed description of such bodily marks and of 
their effects is given in Agnipurana, Garudapurana, 
Brhat-sarhhita and other such works. In the last-men- 
tioned book, ch. 69 deals with knnydlaksana, and Varaha- 
mihira observes in verse 1, after enumerating some 
auspicious marks, that the person who marries the girl 
with such marks would become king itdm udvahed yadi 
bhuvo ' dhipatitvam icchel), and in verse 3, that the marks 
described therein bring the possessor much wealth 
{vipuldm sriyam adadhati). The commentator Bhattotpala 
too cites in the course of his commentary on the 3rd and 
4th verses, the following observations of Samudra : 
nabhi-desdh suguptas ca yasydh sd dhana-bhdgini ; jagba- 
nam vipulam yasydh susparkam romavarjitam j suvarnd- 
bharanair yuktd sd bhaved rdjya-bltdgmi. Similarly, 
Varahamihira observes in ibid, 61.1-2, with reference to 
some auspicious marks of the dog and the bitch : yasya 
sydt sa karoti po?tur acirdt piistdm sriyam svd grlic and 
yd sd rdstram kukkurl pad pustd {i.e., the owner of such 
bitch becomes the ruler of a kingdom), and in 62.3, with 
reference to a hen having auspicious marks ; sd daddti 
sucirani mafiiksUdm sri-yaso-vifaya-virya-sampadali. In 
ibid. 63.2, he describes some auspicious marks of 
tortoises and remarks of a tortoise having such, that it 
causes the expansion of the kingdom {sd 'pi nrpdndm 
rdslt'a-vivfddhyai) and Bhattotpala cites, in his com- 
mentary: on; 63,3, the verse* strl-putramaddani vidydi 
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kiirmam mstra-vivardhaiiam. \xiibid. 64.9, Varahamihira, 
after describing four kinds of well-favoured goats, writes, 
te catvarah srtyah putrd 7talaksmike vasaiiH te ; and in 
60.18 observes of a bull with auspicious marks that he 
brings wealth to his owner {svdminam acirdt kurute patim 
lakpnydh). 

smaddisti thus primarily signifies ‘ possessing aus- 
picious marks that bring to the possessor good luck 
(i.e., in, yaiah, vijaya, vlrya, rdjya, stri, piitra, duddki, 
etc., as described above).’ Since however the possession 
of auspicious marks makes for beauty also, the word hks 
the secondary sense of ‘handsome, beautiful. It is a 
synonym of the words bhadra, kalydna, man^ala, sobhana, 
(cf. Amara-kosa 133: bhadram kalydtiam tnafigalam 
sub/iath), subhaga and subhdga ® all which mean ‘ having 
good luck; handsome, beautiful.’ 

I shall now show that the above-mentioned two 
meanings fit well into the context in all the passages in 
which smaddi^U occurs. 

3, 45, 5 : svayur mdra svaral asi 

sm&ddi^tih svdyaiastardh | 
sd vavrdhdnd djasa puru^tuia 
bhdvd udh iuirdvaslamdi}, II 

“ Thou, O Indra, goest wherever thou listest ; thou 
art sovereign, handsome and very famous. O thou that 
art much praised, be our best hearer, growing in 
strength.” The word svayiily in pada a is obscure. If one 
interprets it in the manner of aivayii, vasuyu, mikayu, 
etc., the meaning would be, ‘ eager for one’s own self,’ 
which is not very intelligible. The word occurs again in 

® bkaga means also ‘ luck, fortune ’ ; see Apte and compare 
the words bkagya and bhagadkeya. There is thus no doubt that 
subhaga signifies ‘having good luck ; handsome ’ m the RV verses 
in which it is used and that Grassmann is wrong in explaining it as 
schonem Antbeil, schSnes Gut besitzend ’ in his Wdrterbueh^ 



smdddis^t 


241 


2, 4, 7 : sd yd vy dsthad ad/d ddksad nrvttk pasdr naiti 
svayiir dgopdh where it is said of Agni that he spreads 
himself on the earth, burning, and that he is svayd, like a 
covv without a cowherd, svayn seems to denote here, 

‘ one who goes wherever one lists’ and I have hence so 
explained it in 3, 45, 5 also. 

svdyasas/ara= suyasastara (see p. 44) and not ‘ selbst- 
bewusst ’ as Geldner translates in his R V. Ueber. smdd- 
di§ti= having auspicious marks, handsome ; compare 
the epithets b/iadrd and susamdfs that are applied to 
Indra in 1, 82, 3 : susamdfsam tvd vaydm rndy^havan 
vandt^imd/ii and 1, 132, 2: dhann indro ydtha, vidi 
sirpta-Hr$7iopavacyd^ \ asmatra, te sad/iryuk saniu rdtdyo 
bhadra b/iadrdsya rdidyalt. 

6, 63, 9 : utd ma rjri purayasya raghvt 
sumilhi Satdm peru/id ca pdkvd \ 
sdn^o dad dhiramnd^ smdddi^titi 
ddsa vdddso ab/n?aca r^vait || 

“ And [were given] to me two swift mares by 
Puraya, a hundred by Sumidha, and cooked foods by 
Peruka. Sanda gave ten oxen, big, obedient (.’), having 
auspicious marks, and adorned with gold ornaments.” 
Regarding the auspicious marks of oxen, see ch. 60 of 
Brhat-saihhita ; and regarding the gift of oxen decked 
with golden ornaments, compare Mahabharata 1, 216, 7 : 



paffair alamkrtdn. 

7, 18, 23: caivaro tnd paijavandsya dandtj, 
sj/idddistayah krSanino nireki [ 
rfrdso md prtldvistlidh itidasas 
tokdih tokaya irdvasc vaJiantt || 

“ The four fleet horses, decked with golden orna- 
ments and having auspicious marks, given to me by 
Sudas, son of Pijavana, in the sacrifice, being on the 
earth, carry me (and my) offspring to offspring and 

SI 
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renown.’’ Regarding the auspicious marks of horses, see 
ch. 65 of Brhat-sariihita. i/irike=i'a/f\ in the sacrifice. 

The import of the second hemistich is not clear and 
the word prthivislhah in pada c is perplexing. Geldner, in 
his Glossar, gives the word as prfhivisiha (though the 
Sarhhita and Padapatha both have °t/iah) ‘ auf der Erde 
stehend’ but does not indicate with what word it is to be con- 
strued. Ludwig regards it as an irregular genitive singular 
referring to Sudas, who, according to him, stays on the 
earth ‘ ausz hochachtung ’ ! It seems plain that the word 
is an epithet of rjmsah or horses, and I have so explained 
it in my above translation. I cannot see, however, any 
force in the word, and I am inclined to believe that the 
opposite of prthivisthah, namely, divist/iah, would be much 
more appropriate here ; compare the expression ciiii 
dhavanianam used of a horse in Kaurayana’s Danastuti 
of Medhyatithi Kanva in 8, 3,21; yath >ne dur i?idro 
marutah pMastlmna kaurayanah j visvesam /maud 
sob/iist/iam upeva divi dliavamdnam. 

Regarding the words md . . . iokam in this hemistich, 

I have followed Geldner [Kommentar) in understanding 
it as ‘ me (and my) offspring ’ ; Sayana, however, regards 
tokmn as an attribute of nid [tokath puiravat pdlauiyani 
mam vasistham) •, and similarly Oldenberg too {RV, 
Noien, II, p. 23) suggests the explanation, “ (mich) der 
ich (selbst) das kind (eines beriihmten, ahnlich erfolgrei- 
chen Vaters) bin.” 

10, 62, 10 ; utd ddsa parivi^e 

smdddi?ti gdparhtasd i 
yddus turvds ca indmahe !| 

“ And Yadu and Turva gave me for my service fwo 
handsome slaves, supplemented by cows (r>.: in addition 
to cows).” Regarding the gift of slaves, compare, 8, 56, 

3 : safdm me gardabkhtdm satdm uniavatindm j satdm 
ddsaii dii srajaly and also the following verses : 

tadd rd/d Yudhi^^kira^ II 

ekd ratho vdrana eka eva 
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darnsva-samk/zyas ca sitvarnaddiarah I 
salarh o;avam hcma-vil^hnsaiimmm 
pr a si has ca dafto vara-waaklikanam | 
ckaikaso l)hriya-ca/7isiaya7h ca 
karycsz^ daksam sa dadatt urpendi'ah || 
riviyybhyah .... 

in Jaiminiyasvamedha (64,46-43; p. 152a) which describe 
the gifts made by King Yudhisthira to the priests who 
officiated in his asvamedha sacrifice. 

i}: 

With reference to the word smd/, I have already 
observed on p. 237 above that it is the opinion of Sayana 
(on 1, 186, 6-8 ; 7, 87, 3), Roth, Grassmann, Oldenberg 
and other exegetists that it is the equivalent of si7//a, a 
meaning, which, it must be acknowledged, fits fairly 
satisfactorilv into the context in all the verses in which 
the word occurs. I have also observed that Sayana (on 
1, 51, 15 ; 5, 41, 15 ; etc.) has explained the word as the 
equivalent of s//-, pmsas/a, sob/iana, kalydna or bhadra 
and that, for my part, I am inclined to believe that this 
is the real meaning of the word. The reasons for such 
belief are as follow : 

1. It is the opinion of Sayana, given expression to 
in the course of his commentary on 2, 4, 9 {smaf suniad 
ali-prab/mtam)^ 8, 26, 19 {smaf sumai sobkanam), 8, 25, 24 
{smaf sumad ukdra-lopas chdvdasah) and 8, 28, 2 {smaf 
sumaf sobhand) that smaf is identical with sumaf. A like 
opinion is expressed by Roth, too, who writes (PW ; s.v. 
samaf) “ Wir halten es fiir eine andere Aussprache von 
smaf" \ and similarly Oldenberg, too, observes {RV. 
Noten, I, p. 76) : Dass Identitat von sumat und smaf 
aufzugeben ist (Geldner, Ved. Sfttd. 2, 190 ; Bartholomae 
BB. 17, 115), bezweifle ich. Der Gebrauch beider Worte 
zeigt zu auffallende Gleichartigkeit,” and, draws attention 
to the similar formation of the compounds sumadrafka 
and smmt’OpkUii^ and of the sentences sldaidm sumat and 
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smat sadaji/u, smac caranti yc. This opinion seems to me 
to be justified and I agree with the above-named savants 
that smdt is identical with sumdt. 

This word sumdf, too, it is true, is explained by 
Roth, Grassmann, Oldenberg, and other exegetists as the 
equivalent of sa/ia. * But Geldner has, in his short article 
on this word in P^ed. Sf, 2, p. 190, pointed out that 
Sayana interprets it as sobha7ta or kalyana in his com- 
mentary on 2, 36, 3 ; 3, 3, 9 ; 8, 45, 39 ; 87, 4 ; and 
10, 32, 3, and expressed the opinion that sumat can be 
best explained as sobhajm. It is his belief that this word 
is derived from su with the suffix mat and means ‘ schon;’ 
and in support of such conclusion, he points to the 
parallelism of sumddratba, used in 3, 3, 9 and 8, 45, 39 
of Agni and kart with sttrdtha used likewise of Agni and 
hart in 4, 2, 4 and 7, 36, 4. 

This parallelism is by itself significant enough ; but 
in addition we find the word bhadrd-janayah in 5, 61, 4 is 
parallel to sumdf'fdni that occurs in 1, 156, 2 dindbhadrd’ 
vrdta in 10, 47, 5 to simdd-^ana which occurs in 2, 36, 3; 
znd vfoxd. suindd-amSu too, applied to a mare in 1, 
100, 6 seems to be parallel to sutuka and svdnc that are 
applied to horses in 10, 3, 7 and 7, 56, 16. Hence there 
does not seem to be any doubt that sumat is, as said by 
Geldner, equivalent to Sobhaua, kalydim or bhadra ; and 
I shall show presently that this meaning fits well into the 
context in all the passages in which the word occurs. 
Since however smat is identical with sumat, it follows 
that smat too signifies kalydtta, sobhana or bhadra. , 

2. A like conclusion is pointed to by the parallelism 
of some compounds beginning with smdt also. To the 

* The other explanations proposed for this word which is 
enumerated in the Nighantu (4,3) are : — svayam (Yaska in 
Nirukia 6, 22, 3 ; Durga and Devaraja) ; svayam or svaiaJt 
(Sayana on RV. 1, 142, 7; 162, 7 ; 5, 2, 4 ; 1, 100, 16) and susthu 
madyavii krsyanti (Sayapa on TS. 4, 6, 8, 3 ; Mahidhara on VS, 
26, 24). See Geldner, 1. c. 
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word smad-abhUu, used of a horse in 8, 25, 24 corres- 
ponds the word svabhim used likewise of horses in 8, 68, 
16-18 ; to the word smdd-disti correspond, as already 
pointed out above, the words subhd^a and stibkdgd ; and 
to the word smad-rdtimcah ‘ conferring splendid gifts ’ in 
8, 28, 2 : vdrimo mitrd aryama smddratisdco agndydk 
corresponds surdtdydh in 9, 81, 4 : a nah ptisa pdvamd- 
nah surdtdyo mitrd gacchantn vdrunah sajdsasah. 

It is therefore my belief that stimdt or smdt is the 
equivalent of sobkana, kalydna or b/iadra ; and I shall now 
show that this meaning fits well into the context in all 
passages. I shall begin with those in which the form 
sumat occurs. 

1, 100, 16 : roMc c/iydva sttmdd-athsur laldmtr 
dyuksa rdyd rjrasvasya i 
vf^anvantam bibhrati dhur^d rdtham 
mandrd ciketa nalmsisu vik§u || 

“ The red brown (mare) of fine speed, bright {i.e., 
glossy), pleasing, having a spot on the forehead, that has 
been given to Rjrasva and draws the chariot yoked with 
a steer has attracted notice among the Nahus clans.” 
sumdd-amsu in pada a is somewhat ambiguous- Geldner, 
in his RV, Ueber,, translates it as ‘ schbngezeichnet (?) ’ 
and observes : “ snmddamsu ; mit schdnen oder gleich- 
massigen versehen, unbekannt, ob von der 

Zeichnung oder sonstigen Zieraten des Tiers ? ’’ Apte, 
in his Dictionary, assigns to this word the meanings, 
among others, of (1) lustre, brilliance ; (2) speed ; and 
(3) garment, decoration; and I have in the above trans- 
lation, preferred the meening ‘speed.’ Compare the 
epithets uituka, and svanc, both meaning ‘ fine-going, i.c., 
swift' that are applied to horses in 10, 3, 7; agniii 
suiukah sutukebkir dsvaih and 7, 56, 16 : dtySso nd . ye 
maruiah svdncah. It is however possible that the poet 
may have used the word athsu here in the sense of 
‘ lustre, brilliance ’ (cp. the epithet. applied to 
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a horse in S, 3, 21 : vUxwsaw fi/iaiia sobhisljiam iipeva 
divi dhm'miidimm : compare also the epithet candrdmm- 
saa/a-varcasdm in the Mahabharata passage, 1, 247, 40 
cited below) or of ‘ garment, decoration ’ ; compare the 
epithets hirnmnah and Icrsaninah in 6, 63, 2 and 7, 18, 23 
cited above. Compare also 8, 68, 16 : snrdt/idn dtilhigve 
svahlnsui'ir drkse i asvamedhe supesasah and Mahabharata 
1, 216, 17 : [Pdndud/iyah prdhiyod d/iarih] g:ajan 

vmitdn bhadrdms ca md-asvdms ca svalamkrtdn | ratkdms 
ca ddvldn sauvarnaih hibhraik pattair alamkrldn ; ibid. 
1,247, 40: vddavdndm ca hiddlidiidm candrdthsu-sama- 
varcasdm ' dadan Jandrdanah prityd saJiasram /lema- 
bhusiiani II 

1, 156, 2 : yah pdrvyaya vedhdsc iidviyase 

suniaj-jdnaye visnave d addsati | 
yo jdt&m asya mahato mdhi bravat 
sed u S>'dmb/nr yujyam cid ab/iy asat II 

“ He who makes offerings to Visnu, the old, very 
young, wise one, that has a beautiful wife ; he who 
announces the great birth of this great one, he will 
surpass even his friend in renown.” As observed above, 
sumdjjdni is the .synonym of bkadra-jdni that occurs in 
5, 61, 4 : pdrd vtrdsa etaim mdyydso bhddra-jdimyah, and 
means ‘ he who has a beautiful wife.’ It is very probable 
that, in both verses, the beautiful wives are thought of as 
accompanying their husbands. Geldner’s translation jof 
the word as ‘ dem die Frauen lieb sind’ [RV. Ueber., 
p. 193) seems to me to be incorrect : so far as we know, 
-pant denotes ‘ wife ’ and not ‘ woman ’ and smdi does not 
mean ‘ lieb.’ 

2, 36, 3 : dineva iidk suhavd 4 hi gdntana 

ni barhisi sadatahd rdmstma j 
dfhd majidasvd jiijiismw dnd/iasas 
tvdstar da’ebhir jdvibhih smndd-ganah II 

“ Come to us as to your house, O ye that are easy 
to call {i.e., ye that at once hear our call); sit on the 
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barhis and be glad- Rejoice, finding pleasure in the 
drink, O Tvastr that hast a glorious following of gods 
and (their) wives.” stundd-ganah is, as alread}^ observed, 
a synonym of bhadrd-vrdia which occurs in 10, 47, 5 : 
b!iadrd-vrdta)h vipraviram svarshn. 

0 , 3, 9 : vib/mvd devdh surdnah pdt'i ksitir 

aguir babimva sdvasd suuidd-rathah \ 
tdsya vmlaiii bhuri-posino vaydm 
iipa bhusema ddma a suvrktibhih || 

“ The bright happiness-bringing god with the 
beautiful chariot, Agni, has, through his might, encom- 
passed protectingly (all) men. Of him who nourishes 
many, we shall honour the ordinances with hymns in our 
dwelling.” With regard to sumdd-ratha, compare the 
epithets suratha, kiraiiya-mt/ia, and candra-ratha applied 
to Agni in 4, 2, 4 ; sv-dsvo agne stu'dthdh sitradhd ed u 
va/ia suhavise jdndya\ 4, 1, 8 : sd duto viscid abhi vast! 
sddma hotd Jiirauyaratho rdmsujihvah', and 1,141,12: 
utd ndh sudyotmd jirdsvo lidtd nimdrdh sritavac 
caiidrdrathdk- 

8, 56, 5 : icety agnis cikiiur 

havyavdt sd sumddrat/iah | 
aguih sukrina socisd 
brhdt stiro arocaia 
di'd suryo arocaia |1 

“ Agni, the carrier of offerings, wise, who has a 
beautiful chariot, has been perceived, .^gni shone high 
(as) the sun with bright light ; he shone in heaven (as) 
the sun.” 

8, 45, 39 : a ta eta vacoyiijd 

hdri grbhm sumddraiha | 
ydd ivi braJmidbhya id dddah j] 

“ I thke' hold of these thy two bay horses, with the 
beautiful chariot {le., that draw the beautiful bhariot), 
that yoke themseves at word, and that thou gavest to the 
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priests.” Compare, in respect, of padas a and b, 7, 36, 4 : 
gira yd ctd yuiidjad dhdrl ta indra priya surdihd sura 
dhdyii', compare also 1, 56, 1: ddksam makd pdyayate 
hirattydyam rdt/iam dvrtyd Iidri'.o^iaut rbhvasam and other 
similar passages in which Indra’s chariot is drscribed as 
‘ golden 

1, 142, 7 : bhdndatnane iipdke 
ndktosdsa supesasd i 
yahvi rtdsya mdidra 
sidatdm bar Mr a sumdt il 

‘‘ May Night and Dawn, refulgent, near to each other, 
adorned with jewels, always moving, mothers of rta, sit 
on the beautiful barhis.” barhih sumai= ‘ das schone 
barhis,’ as Geldner {RV. Ueber.) has rightly translated. 
Compare the expressions syondth barMh, in 10, 110, 4; 
surabM bhutv as7ne . . barMh in 10, 70, 4 and the 
epithet su- in the term subar/iis which occurs in 1, 74, S 
and 8, 20, 25. The meaning of ya/ivd is not quite certain 
and my translation, ‘ always moving,’ is merely tentative. 

1, 162, 7 : upa pragdt sumdn me 'dhayi mdnma 
devaitam aid upa vitdprsthah 1 
duv ejiam mprd r?ayo madanti 
devaimh pustd cakrmd subdiidhum || 

“He [se. the sacrificial horse] has gone — a fine hymn 
has been made and offered by me — to the region of the 
gods, he who has a comfortable back. The inspired seers 
glorify him. We have made him our mate in the 
nourishing of the gods.” Regarding sumai luathm, comi)are 
the expressions cdrur matili. and smidhyur matih in 
9t 91, 14: hfdamalhh janaye carum agfidye; 6, 8, 1: 
vaiivdiiaraya matir ndvyasi Sucih soma iva pavate carur 
agndye ; 7, 88, 1 : prd sundhydvam vdrundya prd^hcim 
maixm vasi^tha milhd^e bharasva and the terms siikidt 
st{§tuii and sumati (for references see Grassmann s.v.) 
meaning ‘ beautiful hymn.’ 
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8, 87, 4 : pibatam somam )7iddlmmantam asvina 
barhth sidatam snmdi | 
ta vdvrdPdnd up a sustutim divd 
^aiitdm gaurdv iverinain li 
“ Drink, O ye two Asvins, the sweet Soma juice. 
Sit on the beautiful barhis. Making our hymn glorious, 
come ye here from heaven (as svvifty) as two bufifaloes go 
to the hole (filled with water; to slake their thirst).” 

hole (filled with water); see Pischel, Ved. St. 
2, 224. The tertium comparationis in the simile here is 
swiftness; compare 8, 4, 3; ydi/id gauro apd kridth 
Ifsyann Hy dvirinam | apitve nah prapitve tuydm a 
gahi kdnvesu su sdcd piba. And hence it also becomes 
plain that it is not to the hymn, sti^tuti (as Sayana, 
Ludwig and Pischel l.c. opine) that the Asvins are 
exhorted to come quickly, but to the Soma juice 
mentioned in pada a ; compare also in this connection 
7, 69, 6 : ndrd gaiireva vidyutam trsdiia 'smakam adyd 
savanopa ydtam and 8, 35, 7-9: somam sutdm mahise- 
vdva gacchathdh. The word sustutim is to be construed 
with vavrdhand w'hich is used in the causative sense 
(and tipa with . gantatn) ; compare 10, 25, 10 : matim 
vipyasya vardhayat and 8, 36, 7 : iiidra brdhmdni vardhd- 
yan. The meaning of the expression sustutim vdvrdhdna 
is ‘ making glorious the hymn ’ ; that is, ‘ making known 
that the hymn is potent and has achieved its object by 
bestowing favours upon us.’ 

5, 2; 4 : hetrad apasyath sanutds cdrantam 

sumdd yuthdih nd puru sobhajnmiam | 
nd ta agrbkraim djani^^a hi sdly 
pdliknir id yuvatdyo bhavanti II 
“ I saw him very splendid-looking like a noble herd 
moving away from the field. They {fetkf) did not seize 
him, for he was born; the grey-haired women became 
young.” Hymn 5.2, in which this verse occurs, is obscure 
and very diverse views have been expressed about its 
import; see Sieg’s Sagmsto^e des 66 ff.; 

52 
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Oldenberg, SBE. 46, 368; and jRK Notcn, I, 311, and 
the literature cited therein. I am not therefore at all 
certain that the translation given above is in conformity 
with the idea which the poet had in his mind when he 
composed the above verse. I do not know who are 
meant by tah in pada c, nor what connection they have 
with the ‘grey-haired women that became young' (or 
the youthful women that became grey-haired ') mentioned 
in pada d. The comparison in the first hemistich, too, is 
obscure ; and in fact, Oldenberg, RV. Noteji, l.c. doubts 
whether there is a comparison there. Compare, however, 
Kiratarjuniya, 4, 10: uparalah pakima-ratri-gocarM 
aparayantah patitum javeiia gam | tarn utsukas cakrur 
aveksanotsukam gavam gandh prasmita-pivaraudhasah in 
which the herds of kine moving away from the fields in 
which they had grazed (towards home) are described as 
making Arjuna ‘desirous of seeing them,’ as having 
been ‘ worthy of being seen ’ or ‘ beautiful.’® 

®One particular beauty that is referred to by the above verse 
as being worthy of admiration in the herds of cows, is their large 
udders that were oozing milk. The large udder of the cow is 
mentioned in Raghuvaihsa 2, 18 : dplna'bhdrodvahana-pr'ayatnad 
gf§iir gurutvad vapii^o narendrah i ubJidv alamcakratur ancitdbhyani 
iapo-va7idvrtti-patham gaidbhydm also. In ibid^ 1, 82-84 : 
anindyd Nmidim 7id7)ia dhe7mi7' avavrte vajidt || 
laldtodaya77i dbhugfiam pallava-S7iigdha‘pdiald | 
bibht^atl keta-j'ovidnkaTH sa7idhyeva saiinam navam II 
bhuvam ko^7j^7ta ku7^dodk7ii medhyenavabhrthdd api [ 
prasf'aveiidbhivarsanti vaisdloka-pravarimd ll 
not only the large udder overflowing with milk, but the white 
crescent-like mark on the forehead are mentioned as points 
of beauty. 

The large udder, it may be observed, is associated with the 
moving £iway (towards home) from the grazing pasture, because it 
is only after the cOw has grazed its fill that its udder becomes filled 
with milk and large in size. Hence the express mention of 
‘ moving away from the field ' in RV. 5, 2, 4 and in the verses 
cited above from the Kiratarjuniya and Raghuvaihsa. 

With siimat in 5, 2, 4, should be compared the word aiibidyd 
(Mallinatha; a7imdycL prasastd) in Raghu. 1, 82 cited above, and 
pmpya-darsand in ibid^ 1, 86. 
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10, 32, 3 : iad in me chantsad vdptiso vapnstaram 
pntro yaj jdnctm pitror adhiyati | 
jdya pdti‘)ji vafinti vagnund stimai 
pttmsd id bhadro vahaiuh pdris/crtah j 

“ That the son should remember the birth of his 
parents, — this has seemed to me more remarkable than 
what is remarkable. The beautiful wife marries the 
husband with a shout ; a splendid wedding has been 
made ready for the man.” The sense of this verse is not 
very clear ; see Oldenberg, RV. Noten, II, 237. vapuso 
vapustaram— citrdc citrataram or most remarkable, vagnn, 
shout, in pada c, denotes perhaps a ‘ shout of joy ’ and 
su7nat^ in the same pada, refers, I conceive, to jdyd rather 
than to vag;nu as Sayana and Geldner {Ved. St. 2, 190) 
opine. It corresponds to bkadrd vadhuh in 10, 27, 12 : 
bhadra vadkur bhavati ydt supksdh and sumaiigallr 
vadhuh m 10, 85, 33: sumahgalir iydm vadhiir imam 
sameta pdsyaia. 

1, 73, 6 : ridsya hi dhendvo vdvasdnah 

smddudhmh pipdyanta dyubhaktdh | 
pardvdtdh swnatim bhiksamdnd 
m sindhavah samdyd sasrur ddrim j 

“ The lowing milch-cows of rta {i.e., that follow rta) 
that are bestowed by heaven and have fine udders, have 
oozed (milk). Begging for favour from afar, the rivers 
have burst though the midst of the rocks.” smddiidhnih— 
sobhanodhnih, having fine, that is, large, udders ; see note 
on p. 250 above, and compare also Raghuvaihsa 2, 49 : 
yrah kotisah sparsayato ghaUdhnlh. The verse is addressed 
to Agni and refers to the milch-cow and the waters that 
are necessary for the offering of oblations. , vdvasdnah in 
pada a is ambiguous it may mean ‘lowing ’ (as trans- 
lated above] or ‘longing for: eager.’ See pp. 85 
ff. above. 

7, 87, 3 : :pdri spdso vdrimasya smddistd 
udhe pasyanti rodasi sumeke. [ 
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rfavamh kavayo yajMdbtrah 
prdcciaso yd isdyania mdnma 1| 

“ The swift-moving spies of Varuna survey the two 
beautiful worlds, Heaven and Earth, — they who inspire 
thoughts, who are wise, far-seeing, followeis of the Law, 
(and) knovvers of the sacrifice.” smadistdh^sobhana- 
gammidh as Sayana has explained ; that is, swift-moving. 
Compare the epithets bhurnayah, istrdsah and svancah 
that are applied to spasdh in 9, 73^4 : dsya spdso nd m 
misanti bhurnaydh and 9, 73, 7 : rudrasa esdm isiraso 
ddruhdh spdsah svdncah sudrso nrcdksasaly. 

8)^25, 24 : smddabhtsu kdsdvantd 
zdpra vdvi^tbayd malt j 
maho vajindv drvantd sdcdsanam II 

“O ye wise [Mitra and Varuna], I have, through 
my latest hymn, obtained plenty of wealth and two fleet 
racers with beautiful reins and whips.” smdd-abhtsu—sv- 
abliUu ; compare 8, 68, 16 ; 18 : snrdt/mi diithigve svab/ii- 
iuiir arksd 1 ddvamedhd supdiasah II ai?u cel ad vfsanvaty 
antdr rjrdsv drusi | svabhUuh kdsdvait. 

The word vipra in pada b has caused some difficulty 
to the exegetists. Sayana regards it as accusative dual 
and explains it as — vip>rd viprau medhaviimu | medhavi 
stotd yatha, stutyam devam stutibhih prinayati tadvat 
samto^akau. So also does Ludwig who however trans- 
lates the verse as, ‘zugleich gewann ich die beiden 
Igottlichen] Brahmana mit hieher gewandtem ziigel mit 
der geiszel in der hand und die beiden groszen kraftvollen 
renner’ and thus makes out that the vtprcL or two 
Brahmanas formed part of the gift which the poet 
received! Grassraan (s.v. vipra) and Oldenberg [RV^ 
Noteii, I, 83), on the other hand, regard it as feminine 
instrumental singular (and attribute of maii). It seems to 
me however that the most natural course by far is to regard 
it as vocative dual, referring to Mitra and Varuna to whom 
the hymn is addressed ; compare for instance 8, 68, 15; 
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rjrav indrota a dade han fksasya smiavi I ah'amedhasya 
ro/nfa and 6, 47, 22 : prasiokd in in'i rad/iasas ta indra 
dasa kdsayir d&sa vajino ddt\xi\i\\\(Pci^t vocative hidra 
is used in Danastutis. Compare also 1, 2, 9 : kavt no 
milravdrmm tuvijdta 7iriiks(iya 2 ldA S, 1\, 2: visvasya hi 
pracetasd vdruna miira rafaihdh in which the epithets 
kavi and pracetasd, meaning viprd, are applied to Mitra 
and Varuna and also 6, 68, 3 : ta grnihi namasyebkih 
susaih sumndbhir indrdvdrwjd cakdna \ vdjrendnydh 
tdvasd hdnti vrtrdm sisakty anyo m'jdnesu viprah and 
7, 88, 4-6 : stotaram viprah sndi7tatve dhndm . . yaitdhi 
smd vipra stuvafe vdrutham in which the epithet vipra is 
applied to Varuna. 

8, 28, 2 : vdruito mitrd aryama 
smddrdtisdco agndyah i 
pdtnivanto vd?atkrtdh |j 

“ Varuna, Mitra, Aryama, the Agnis, with their 
splendid gifts, and their wives, — to them is vasat called 
(i.e., to them are oblations offered).” As already observed, 
smddrdit^dcah is equivalent to surdtdyah occurring in 
9, 81, 4 cited above ; and hence it is very probable that 
the word is here an attribute, not only of the Agnis, but 
of Mitra, Varuna and Aryaman also. 

8, 34, 6 : smdtpuramdhir na a gabi 
vUvdiodkir tia utdye 1 
div6 amu^ya Sasato 
divdm yayd divdvaso II 

“Come to our help, thou with glorious blessings 
that hast thoughts on all sides ; the rulers of this heaven 
have gone to heaven, O Divavasu.” Or, should we 
interpret smdt-puramd/iik as ‘ he whose wife is hand- 
some ’ ? Compare in this connection 3, 53, 6 : kalydntr 
jdya surdnccni grhe te ‘ A handsome wife is (thy) joy in thy 
house ’ ; 10, 86, 11 : indrdntm dsd nari^u sub/idgdm ahdm 
aSravam ‘ Among these women, I have heard that Indra’s 
wife is (the most) handsome’; and TB, 2, 4, 2, 7 ; 
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iiidravi dcvi subhaf^d svpaful. As in 1, 156, 2 and 5, 61, 
4 (see p. 246 above), it is possible that the prayer add- 
ressed to Indra to attend the sacrifice includes his wife 
also. Compare 1, 82, 6 : pusanz'an vajriv sdm u p&tnyd- 
madah ‘ Accompanied by Pusan, hast thou, O Vajra- 
bearer, revelled with thy wife.’ 

The meaning of the second hemistich which forms 
the refrain of the first fifteen verses of this hymn 
is obscure. Sayana explains it as, amusya amu^minn 
indre sdsatah sdsati | vibhaktivyatyayaT/}, | tatra vayaih 
sukham dsmahe he divavaso diptahavi^kendra divam 
svary^am yaya yiiyam gacc/iatfia 1 bahuvacanam pujdr- 
tham I yad vd i he dwdvaso dyu-ndmakam amusya 
amuih lokam idsanam kurvanto yiiyam dtvam svar- 
gam yaya gacchatha | atra bahu-vacanaih pujdriham. 
Grassmann translates it as: “Von jenes Herrschers 
Himmel kamt ihr (/>., Indra and his horses) zu dem 
F'este Tageshell ”, and Ludwig as, “ auf jenes Dyaus 
befel seid ihr auch [o falben], o Divavasu, zum himel 
gegangen.” These interpretations are all unsatisfactory 
and that given by me above is scarcely better though 
I have adopted in it Oldenberg’s suggestion (RV. Notcn, 
II, 105) that b^aiah is nominative plural and not genitive 
singular. 

1, 51, 15 : id dm n&mo vr^abhdya svaraje 
saiydsnsviaya tavdse 'vdci [ 
asmtnn vidra vrjdne sdrvavirdJjp 
smdt siiAbhis tdva sdrman sydma || 

“ This adoration (hymn) has been recited for the 
strong bull, sovereign, whose courage is strong ; in this 
distress, O Indra, may we with all our men and with 
our noble patrons be in thy protection.’’ smdt sdribhih 
=bhadraih sierib/dh, fortunate patrons ; i.e., noble and 
rich patrons ; compare the epithet sujdta^ noble, applied 
to siiri in 2, 2, 11 : sdm bodhi sahasya praidmsyo ydsmhi 
sujdta isdyan/a sutdyaii and 5, 6, 2 : sdm drvanto raghu- 
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druvah sdfh sujafaMh surdyah] compare also 10, 81,6: 
muhyaiitv anye abhito jandsa ifiasmakam ntaghdvd iuHr 
astu. It must be observed however that though I have 
followed the current practice of Vedic exegetists (Roth, 
Grassmann, Oldenberg, etc.) in translating the word sun 
here as ‘patron,’ I am not satisfied that this is the real 
meaning of the word. Compare also Geldner {RV. Ueber., 
p. 419): “Die eigentliche Bedeutung von ist noch 
unsicher.’’ 

1, 100, 13 : idsya vdjmlj, krandati smdl svarsa 
divo nd tve§6 ravdthah simlvdn | 
idth sacante sandyas tdm dhdndni 
mardtvdn no bhavatv indra ufi || 

“ His beautiful thunderbolt, that wins light, roars ; 
the sound is terrible and overpowering like that of 
Dyaus. Him follow successes and prizes. May Indra 
with the Maruts come to our help.’’ smat vafrah= 
Sobkano vajrah ) compares, 70, 2 : hdstdya vdjrdly prdti 
dhdyi darSaidlp and 9, 97, 1 : e?d prd kose mddkuman 
acikradad indrasya vdjro vdpuso vdpu^tarah. Regarding 
the simile in pada b, compare 1, 58, 2: dwd nd sanu 
standyann acikradat', 4, 10, 4: prd te div 6 nd stanayanti 
ii'tsindh ; 7, 3, 6 : divd nd te tanyatdr eti sd^tnalf. and 
other similar verses in which the sound of Dyaus, i.e., 
thunder, is mentioned as upamatta. 

1, 186, 6 : utd na im tvd^ta gantv dcchd 

smdt sUribhir obMpitve sajo^dk | 
a vrtra/iendras car^anipras 
tuiA^tamo naram na ikd gamydJ}, II 

“ And may Tvastr also come to us gladly in the 
evening with the glorious and gracious gods and 
goddesses. May Indra, the killer of Vrtra, the strongest 
of heroes, who fulfils (the expectations of) men, come 
here.” The meaning of suri is, as observed above, 
uncertain. We know however that it is used to denote 
the gods (see Grassmann, s.v.) ; and since gods and their 
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wives are mentioned in 2, 36, 3 explained above and also 
in 6, 50, 13 : ivdsta devibhtr janibhih sajdsah and 10, 64, 
10: tv&^ta devtbhir j&nibhi'^ pita vdcah in connection 
with Tvastr, I regard the word here as an ekasesa 
referring to gods and their wives. 

1, 186, 8 : utd ita im maruto vrddhdsenah 

smdd rodasi sdmanasah sadanlu | 
prsadasvdso 'vdnayo nd rdthd 
risMaso mitmynjo nd devah II 

“ And may the Maruts also, with a great army {i.e., 
who are many in number and form a great army by 
themselves), — the beautiful Rodasi (also) — sit, unanimous, 
on our (barhis), the gods with spotted horses, whose 
chariots (move as swiftly) as rivers, who are as difficult to 
check as those joined with their allies.” The translation 
of pada d is tentative as the meaning of risadasak is not 
certain. I am however inclined to believe that it means 
‘ swift ; wild ; impetuous ; difficult to check ’ (compare 
Pischel in Ved. Si. 3, 190 ff.) and that the comparison 
concerns kings on the offensive who have effected a 
junction with their allies. Compare 1, 190, 6 : durniydntuh 
pdripriio nd mitrdh ‘ difficult to check like an ally who is 
well-pleased.’ smdd r6dasi=bkadrd rodasi ; compare the 
epithet bhadrajanaydii that is applied to the Maruts in 
5, 61, 4: pdravirdsa etana mdryaso bhddrajdnayah with 
reference (presumably) to Rodasi. 

2, 4, 9 : tvdya, ydthd grtsamadaso agne 

guhd vanvdnta idparaii abhi syufy ! 

suvtraso abhi nidtisa hah 

smdt surib/iyo grmte tad vdyo d/iah || 

‘ That the Grtsamadas, O Agni, attacking secretly, 
may, through thee, overcome (their) neighbours (and 
become) possessed of fine sons (and) conquerors of 
enemies — bestow such strength on the noble patrons and 
on the praiser priest).” The sense of pada b is 
obscure. The epithet guh& vanvanta^ ‘attacking or 
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winning secretly ’ is one that is more suited to the 
enemies of Agni’s worshippers rather than to such wor- 
shippers themselves. The verb as with abhi, too, in the 
sense of ‘ overcome ’ takes generally in the RV objects like 
prtanayun (3,1,16 : abln syama prtandyunr adevdn), satriin 
(1, 178, 5: ivayd vaydth mag/iavann indra satrun abhi 
syama), rak^asdh (10, 132, 2 : yuvoh hrdnaya sakhyair 
abhi syama raksdsah), and similar words ; and it is strange 
to meet with the word tipardn here as its object. Geldner 
therefore translates [R V. Ueber.) the pada as, ‘ die Neben- 
buhler (?) heimlich iiberwinden ’ and observes, “ upara 
scheint hier und 6, 2, 11 eine von der sonstigen 
abweichende Bedeutung zu haben. In 7, 48, 3 (wo 
upardtdti, vgl. av. uparalat — ) spricht ihm arydh, also 
entweder rivalis, Nebenbuhler oder (mehr in Anlehnung 
an den avest. Sinn von upara) iiberlegen.’’ 

5, 41, 15 : pade-pade me jarima ni dhayi 

vdriitri vd sakra yd pdyubhis ca i 
sisakht mdtd maht rasa ndh 
smdt suribhir rjuhdsta rjuvdnih || 

“ At every step has old age been placed. May the 
great mother Rasa, mighty, bestowing beneficent gifts, 
with beneficent things in her hands, who protects us 
with protections, help us (and) our noble patrons.” 
jarima in pada a means perhaps ‘ long life ’ ; compare 
10, 59, 4 : dyubhir hitd jarima su no astu and Oldenberg’s 
observation thereon {RV. Noten, II, p. 197), ' jarimdn 
wohl in giinstigem Sinn als “ langes Leben ” zu verstehen, 
vgl. 10, 87, 21 {sdkhe sdkhdyam ajdro jarimni ' gne 
mdrtdfi dmariyas ivdm nah\k Compare also 1, 116, 25: 
utd pdsyann asnuvdn dirghdm ayiir dstam ivej jarinianam 
jagamydm, 

5, 41 j 19 : abhi na ild yuthdsya mdta 

smdn nadtbhir urvdsi vd grttaiu | 
urvdsi vd brhaddiva grndna 
' bhyur7wdnd prabhrthdsydydh |1 

33; 
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“ May I<Ja, mother of the herd, praise us, or 
UrvasI with the beautiful rivers, UrvasI or Brhaddiva 
who is praised and who is surrounded by the offerings 
of diligent men.” smm nadibhih=bhadmbhir nadibhih. 
Compare the epithets citra, darsa/d, etc., applied to the 
river Sindhu in 10, 75, 7-8: d^d nd citrd, vdpusiva 
darsatd !1 svdtod sindlmh surdthd suvdsd hiranydyi sukrld 
yuvaith . . sub/idgd. 

5, 87, 8 : adveso no maruto gdtdm etana 

srdtd hdvam jariidr evayamarut ! 
visitor mahdh samanyavo yuyotana 
stndd rathyb nd damsdna 
'pa dvi^dmsi sanutdh || 

” Being favourably inclined, take the w'ay towards 
us, O Maruts ; listen to the call of the praiser (priest). 
Being of the same mind as the great Vis^u («>., in 
combination with the great Visgu), keep aw^y from 
us, by your great power, fall) evil things, as good 
charioteers (keep away from difficult roads).” Regarding 
the simile in pada d, compare 8, 47, 5 : pdri no vrnajann 
agha durgdni rathyb yathd ” May distresses keep away 
from us as charioteers keep away from difficult roads.” 
evayamarut in pada b occurs as refrain in all verses of 
the hymn and has been left untranslated by me. It has 
no connection with the other words of the verses, and 
seems to be used as a sort of interjection. See PW and 
Grassmann. smdd rathybh-= prasasfd rathyah as explained 
by Sayana, that is, clever charioteers who know how to 
drive. 

7, 3, 8 : yavdte sdnii ddSdse ddhr^d 

giro vd y^hir nyvdtir uru^yah 1 
t^hir nah suno sahaso ni pdhi 
smdt surtn jaritfn jdtavedaJy II 

“The impregnable (citadels) that thou hast for 
him who makes offerings to thee, or through which 
thou canst protect hymns with men {«>., hymns and 
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also the men, that is, us, that recite them), with 
them, O son of strength, O Jatavedas, protect us 
singers (and our) noble patrons.” Compare Oldenberg, 
RV. Notm, II, p. 7. The word ptirnh, ‘citadels,’ has to 
be understood here after ad/irstah‘, compare 7, 15, 14: 
adha main na ayasy dnad/ir^to nfpltaye j pur bliavd 
satabhujih and 10, 101, 8: pur ah krnud/ivam dyasir 
ddhr^iah and also pada d of the preceding verse ; sat&m 
purbhir ayasib/dr ni paid. Regarding the expression 
purbhir iirusyah, compare 1, 58, 8: dgne grnantam 
amhasa uru^yorjo napdt purbliir ayasibhih ; and regarding 
gira uru^ydh, compare 10, 177, 2: idm dyotamdndm 
svaryhm maui^am rfdsya padd kavdyo ni pdnii ; 10, 93, 1 1 : 
cidm sddzsam indra . . , sddd pdln\ and 7, 56, 19: imd 
[jf. maruta}!\ idmsam vanu^yato ni pdnti. smdt surin— 
bhadrdn surin. 

8, 18,4: devibldr devy aditd 

'ri^abharmann a gold | 

smdl suribidh purupriye susdr/nabidh |1 

” Come, O goddess Aditi, v&ry dear, that bringest 
blessings, with the bright well-protecting gracious gods.” 
Regarding smdt devibhih ‘ gracious gods,’ compare bliadra 
devdh in 10, 72, 5 : tarn deva dnv ajdyanta bliadrd 
amftabandhavdlp. 

8, 20, 18 : yi cdrhanti mardlah suddnavah, 
smdn milM?aS cdranti ye 1 
dtas cid a na upa vdsyasd hrda 
yuvdna d vavrdhvam II 

“ The liberal ones {i.e., worshippers) who adore the 
Maruts, who serve {i.e., w^orship) the gracious ones that 
rain blessings, — turn, O ye youths, even from thence 
(«.«., from heaven) towards us with very gracious mind.” 
suddnamhi'&sxi epithet of worshippers; compare 8,103^,7 : 
dsvam nd girbht ratliyhm suddnavo marmrjydnte devaydvak 
and 9, 74, 4 : samicindh suddnavdh primnfi idm ndrak. 
smat= bhadran ; compare the epithet subkaga applied to 
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the IMaruts in 5, 60, 6 : ydd uttamk maruto madhyame va 
ydd vdvame sttbhagdso dtvi st/id. The epithet milhmdh is 
applied to the Maruts in 1, 173, 12 also : mahds ad ydsya 
milhuso yavya liaii^mato maruto vandate gth. ye in the 
first hemistich seems to have as antecedent uah in the 
third pada. 

The words arhanli and caranti in the first hemistich 
are perplexing and I follow Sayana in interpreting them 
as pujayanti (cp. 10, 77, 1 : sumarutam nd brakmanam 
ar/idse) and saparyanii (cp. the verb paricar) respectively. 
Grassmann (no. 640) translates the hemistich as, “ Die 
reich an Gaben selbst den Maruts kommen gleich, und 
zu den gnad’gen gehn im Chor,” and Ludwig (no. 702) 
as, “ die Marut, die treflich begabten, die hieher regnend 
gehn, sie die anspruch haben.’’ 

8, 26, 18-19 : utd syd svetaydvari 

vahi^tha vdm nadtnam | 
sindkur hiranyavariani}i li 
smdd etdyd suklrtya 
'svina Svetdyd dhiya j 
vdhethe subkraydvdiid II 

“And this Svetayavarl with a golden path, that 
among rivers, flows the best for ye, by this beautiful, 
well-famed Sveta, drive with my prayer, O ye ASvins 
with a splendid team.” svetd— Svetaydvari, and svetayd, 
‘by Sveta,’ means probably ‘to the bank of Sveta,’ where, 
according to Sayana, the r§i was invoking the Asvins. 

10, 61, 8: sdtm vf^d nd phdnam asyad djau 
smdd d pdratd dpa dabhrdcetdh | 
sdrat padd nd ddksind pardvfii 
nd td nd me prSanyb jagrbhre |} 

This verse, as in fact, the whole hymn in which the 
verse occurs, is obscure. I translate tentatively, “ Like a 
bul*I in a race, he threw forth froth ; the handsome one 
went away weak in mind. He walked with the right foot 
turned away, as if were, thinking ‘ The PrSanis have not 
got hold of me.’ ” 
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The word smaf occurs further in 10, 49, 4 {tugram 
kutsdya imddibJiam ca randhnyani) in the compound 
sni&dibha (‘ having a fine elephant ’) which is generally 
regarded as a proper name (PW, Grassmann, Sayana. 
Pischel and Geldner in Ved. Si., 1, p. xvi.). 

The word sumat too occurs, further, in the compound 
sum&dgu in AV. 5,1,7 and in the compound sum&t-ksara 
in three Praisa formulae (VS. 21, 43-45 ; TB. 3, 6, 11, 1 ; 
MS. 4, 13, 7; KS. 18, 21). AV. 5, 1, 7, as in fact, the 
whole of the hymn 5, 1, is very obscure (Whitnej', in his 
A V. Translation, remarks of it that it is ‘ intentionally 
and most successfully obscure ’). Whitney has translated 
sum&dgu there as ‘ with kine ’ ; but there seems to be no- 
doubt that it means ‘ having fine cows,’ and that it is the 
equivalent of in RV. 1, 125, 2: sug&r asat suhiranyas 
svdsvah. sum&tk^ara (which is an epithet applied to the 
offering of fat and cooked flesh made to the gods) is 
explained by Roth (PW) as ‘ traufelnd, vollsaftig.’ This 
explanation is unsatisfactory, and the word really signifies 
‘ beautifully melting’, that is, ‘ melting delightfully in the 
mouth ’ or ‘ delicious.’ ® 

In conclusion, 1 would observe that, in the verses in 
which the words sm&t and sumat are used by themselves 
uncompounded, it is difficult to determine with what 
word they are to be construed. Thus in 10, 32, 3, I have 
fconstrued sumdt with /dyd while Geldner {I^ id. St. 2, 1. c.)‘ 
and Saya^ia construe it with vagndm. In 2, 4, 9, Sayana 
construes sm&t with v&yaii, and in 1, 100, 13, with 
krandati while I have construed them with suribhyal^, 
and v&jra}},. Similarly, it is possible to construe it with 
S&rman in 1, 51, 15 (compare the words su-s&rman and. 
su-sdrana) and with nipdhi in 7, 3, 8 (compare su-gopaJt ; 
su-uti). I have therefore in the translations given above 
construed it in what seemed to me to be the best way. 

« Compare Uvata’s explanation: sumat-AsaratfSm 1 sumat 
soayam ity arthab i svayam eva yam ksaranii adiiSni in his 
commentary on VS. 21. 43 and the similar explanation of- 
Mahidhara. 



§ 14 
padbhih 

There has been much dispute about the interpreta- 
tion of this word which occurs in six verses of the RV 
and in two passages of other texts ; for literature in 
connection with it, see Oldenberg in ZDMG. 63, 300. 

pa4^kih is mentioned in the Nighantu in 4, 2, along 
with other difficult words ; and Yaska, in his Nirukta 
(5, 3), explains it as pdnair iti va spdsanair tii vd. ’ 
Sayana explains it uniformly as padaih in his RV 
commentary; and so apparently do Uvafa and Mahidhara 
in their commentaries on VS. 23, 13. 

These facts, namely, Say ana’s unvarying explanation 
of padbhii}, as padaih and the similar explanations of 
Uvata and Mahidhara, lead me to conjecture that this 
explanation was borrowed by these commentators from 
Yaska, that Yaska, in fact, explained the word as padair 
iti vd spdSanair iti vd, and that the word pdtiailp found in 
the MSS is a corruption of the original reading pddailp. 

In other words, I am inclined to believe that Yaska 
looked upon padbhih (1) as equivalent to padaih, or (2) 
as derived from the root spaL According to Devaraja 
(l.c.), this root spas signifies ‘ to bind ’ and padbhih is 
equivalent to bandhanaih. According to Wackernagel 
\Ai. Gr., I, 172), Macdonell {Ved. Gr., 34) and other 

' The explanation sparSanair iti vd is found in some manu- 
scripts of the Nifiikta after spdsanair Hi vd’, see Pischel, Ved. St., 
y, 228, n. 2. It is not found in the majority of the manuscripts, aid 
there can therefore be no doubt that it is an mterpolation. 

Durga’s commentary on the Nirukta shows that he did not 
know of this explanation. On the other hand, Devaiaja’s explana- 
tion of padbhih in his scholium on the Nigha^iu (p. 408 of 
Satyavrata SamaSramin’s ed.) shows that the words sparSamir iti 
vd formed part of the Nirukta in his time. For the rest, the 
■explanations,of both these writers show that the Nirukta codex 
which they had before th^ had the reading pdnaih. 
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exegetists however, pa<J,b/nh is derived not only from paS 
‘ to bind ’ but also from spas ‘ to see.’ And thus there are 
altogether three meanings proposed for the word 
pa^bMh. 

The European exegetists dififer from one another 
by preferring or rejecting one or more of these three 
meanings. Thus, Roth, in the PW, says that padb/iih 
denotes padaih generally, but that the word used in RV. 
4, 2, 12 is derived from spa^ ‘to see’ and signifies 
‘ glances ’ or ‘ eyes ’ *. Ludwig, in his RV. Ueber., 4, 309, 
questions both these derivations and says that pa^b/nh is 
derived from pas=pdsa or rope; later however, in 5, 
626, he is inclined to admit the derivation from spas 
‘ to see ’ in connection with 4, 2, 12; 14. Bartholomae 
too, in Bez. Beitr. XV, 3 ff., similarly rejects the 
meaning padbhih or padaih and derives the word 
from pai * glance ’ and from paS ‘ rope.’ Pischel, Ved. 
St. 1, 228 ff. admits all the three meanings, while 
Bloomfield, in AJPh, 11, 350 ff., opines that pa^bJAh 
signifies padailt everywhere and that it is not the 
instrumental plural of pas ‘ glance (eye) ’ or pas ‘ rope.’ 
This is the opinion of Oldenberg also (ZDMG. 63, 
300 ff.) who however interprets some of the verses 
in which paib/Ah occurs differently from Bloomfield. 
Similarly Geldner® too, 'in his RV. Ueber. (I, 376), has- 
translated padb/Ak as ‘ with feet.’ 

Now, it cannot be disputed that padblAh means 
‘ with feet ’ in Kaus. Sutra 44, 17 : yad void mdyum 
akraia uro vd pa^b/tir ahata \ agnir md tasmdd enaso 
viSvdn muhcaiv amkasah which is to be recited when the 
vasd is being slain. Not only does the meaning ‘ with, 
feet ’ fit well here in the context, but the parallel versions 
of this mantra in TS. 3, 1, 4, 3 ; Sama-mantra-brah. 

*Macdonell too (op. cit. p. 238) opines that padbhih in 4, 2, 12 
means ‘ with looks ’ and is derived from spai ‘ to see. ’ 

^Geldner, in his RV. had, like Pischel, admitted all 

the three meamngs. 
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2,2,11; Kat. §S. 25, 9, 12; Sankh. SS. 4, 17, 12; 
Manava-5S. 1, 8, 3, 34 and Gobh. GS. 3, 10, 28 actually 
read padbhih here without cerebralization ; so also do in 
fact many MSS of the Kausika-sutra itself. The meaning 
of the mantra therefore is : “ If the vasa has cried or 
beat (its) breast with (its) feet, — may Agni free me from 
that sin and all (other) sins.” Similarly, there can be no 
doubt that padb/nh=p^aih in VS. 23, 13 (=Sata. Br. 
13, 2, 7, 6): esa sya rathyo vr^a padbhis catiirbhiy id agan. 
The expression catUrbhih padbhih here is, as already 
pointed out by Pischel (l.c. 352), parallel to the expres- 
sion caturbhih padbhih in AV. 3, 7, 2 : inu tvd harino 
visa padb/dJ caturbkir akramit and AV. 4, 14, 9 : 
padbhis caturbhih pr&ti ti§tha dik^d ; and the passage 
therefore means; “This excellent chariot-horse has 
indeed come with four feet.” 

The meaning pddaih however does not suit the 
context in RV. 10, 79, 2 : atrdny asmai padbhih idm 
iharanty uttandhastd ndmasa 'dhi vik§u ; for, it is diffi- 
cult to imagine food being carried to Agni with feet by 
his worshippers. Bloomfield proposes therefore to inter- 
pret padbhih as ‘ nimbly ’ here and explains (1. c. 352-3) 
thus how the word comes to have this meaning : “ The 
phrase padbhis caidrbhih expresses the simple notion 
that the speed of animals is due to their character as 
quadrupeds. Animals run swiftly with their four feet, 
and because of their four feet. If the notion is genera- 
lized, padbhis, when used of human beings, may have 
been felt in contrast to padbhyam to mean ‘ with (four) 
■feet ’ and thus ‘ quickly, nimbly, briskly,’ etc. RV. v. 64. 

7 cd « pndbhir dkdvatam nard bibhratdv arcan&nasam 
run hither nimbly, O ye two heroes, to preserve 
Arcananas.’ RV. x. 99. 12, evd mahd asura vah^dthdya 
vamrakdh padbhir dpa sccrpad indram ‘ thus, O Asura, 
did great Vamraka quickly come to Indra for prosperity.’ 
It seems difficult to imagine another meaning of padbhis 
in these two passages, especially the last. Pischel has 
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left it untranslated, though admitting that pa<j,d/ns comes 
from pd(i ‘foot;’ it seems simply inane to translate 
‘ Vamraka went to Indra with his feet (plural !).’ We 
venture the same exegesis for padd/ns in RV. x. 79. 2 : 
dtrdny asmdi padb/iih sdm bharanty, iittdndhastd ndmasd 
'd/u viksu ' nimbly do they carry together fuel for him,’ 
etc. Bartholomae and Pischel follow Ludwig m regarding 
padb/dh as a ritual expression, equivalent to idhma- 
sam7tahaiiay and translate ‘ they bring together his fuel 
with ropes,’ etc. But the hymn is mystical, and it seems 
unlikely that a dry technical detail of the ritual should 
appear singly in such connection.” 

This explanation is more ingenious than convincing ; 
for, even granting that padPhih ‘ with feet,’ when used 
with verbs of motion in connection with human beings, 
means ‘ briskly,’ ‘ nimbly,’ one fails to see why it should 
have this meaning in 10, 79, 2 where there is no verb of 
motion. Similarly, the explanations of Ludwig and 
Pischel (1. c. 237) that padbkih means ‘ with rope’ here 
and refers to the idfuna-samnaJiatia-rafju (or string with 
which the samidhs are tied together) are unconvincing. 
Likewise, it is also evident that the meaning ‘ eyes ’ or 
‘ glances ’ does not fit the context here at all. Hence 
it is clear that padbfd^ in 10, 79, 2 must have a significa- 
'tion different from the three mentioned above. 

Now, Amarasiiiiha, in his lexicon, mentions (1, 4, 1) 
among synonyms of timti the words buddhi, mani^d, 
dhi^aimy dhi, prafiia, kmu^i and prek^d^ of which the 
last-mentioned word prek^d is derived from pra+lk^ ‘ to 
see’; similaily, he mentions in 2, 7, 5f., the words 
duradarsin^ diyiyha-darSin, and vicak^mia, all derived 
from roots meaning ‘ to see,’ among synonyms of dhira 
and mani^m ‘ weise, verstandig, nachdenkend ’ ; and 
most of the verbs meaning ‘ to see ’ in Sanskrit, as 
for instance, d+/oP, d+boe, iPs, drs, lok, signify ‘ to 
understand, to comprehend ’ also ; see Apte ; see also 
Grassmann s. v. d 2, drs, vi-ycak^, vicaksana, etc. 

Similarly, verbs meaning ‘ to see ’ have the sense of * to 
understand, to comprehend ’ in many European languages also. 

34 
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It is my opinion that the word pas^ derived from 
spas ‘ to see is, like the above-mentioned word preksa, 
a synonym of mati, dfii, mani^a, dhiti, etc. padbhih thus 
is equivalent to malib/uh, dkib/iih, dkilib/nh or manisdbhih ; 
and I shall now show that this meaning fits well into the 
context in all the six RV verses in which the word 
occurs. 

10, 79, 2 : guhd siro nihttam fdliag ak^i 
dsinvatm atti jihv&ya vdndni | 
dtrdny asmai padbhih sdm bliaranty 
uttandhastd ndmasa 'dhi mk?u II 

“ (His) head is placed in a secret place, (his) eyes, 
in a different place ; irresistible, he eats woods with (his) 
tongue. In the clans, they (i.e., worshippers), with hands 
stretched out, reverently bring food for him with hymns.” 

padbMJt=maitb/iih ‘ with hymns ’ ; compare in this 
connection the following verses — 7, 4, 1 : prd vaJy sukraya 
bhdndve bbamdhvam havydm matim cdgndye sdputam', 
1, 153, 1 : ydjdmuhe vdm makdly sajd^d havyebhir mitrd- 
varmja ndmobhth 1 g/iyiair ghrtasnu ddha ydd vdm asnid 
adhvarydvo nd dhitibhir bhdranti ; 5,7,1: sdkkdya^ sdm 
valy samydncam isam stdmarh cdgndye j vdr^i^fbdya 
k^itinam urjo ndptre idhasvate \bharata'\ and 5, 12, 1 : 
pragndye brhatd yajniydya rtdsya vp?ne dsurdya mdnma I 
ghrtdm nd yajnd dsyh supuiam giram bhare vrsab/iaya 
praticim ; all these verses speak of food {kavya, ghrba, i?) 
being brought [bhrta) to Agni and Mitra-Varuna with 
hymns {tnaiiy dhiti^ sboma, gir). Compare also 1, 136, 1 : 
prd sd, jyistkath niciraPkydih brhdn ndmo havydm maiim 
bkaratd mrlayddbhydm \ 6, 1,10: asma u te main mahd 
vidhcma ndmobhtr agne samidhotd havyaiJy | vidi suno 
sahaso girbkir uklhcdr a te bhadraydm sumatau yatema ; 
2,35, 12 : asmai bakUnam avamaya sdkhye yajnair vidhema 
ndmasd havirbhiJy I sdm sanu marjmi didki§dmi bilmair 
dddhdmy dnnaiij, pdri vcmda rgbhijt ; 8, 19, 5 : yd^ 
samidhd yd cdtuti yd videna daddsa mdrto agndye | yd 
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ndwasa svadkvar&lj, ] and 8, 19, 13: yo af'itim havyadd- 
tibhir n&ntobhir vd stid&k^am dmvasati | gird vd 'prasoci- 
sam all which verses speak of Agni being worshipped 
in reverence {jidmasd) with food and h 3 ’mns, 

10, 99, 12 : evd maho nstira vak^dthdya 

vamrakdh padbhir tipa sarpad indram i 
sd iydndh karati svastim asmd 
i^am urjam sttk^tiim viSvam dbhah li 

“ Thus, O great one, did Vamraka, for the streng- 
thening of (thee) that art strong, appioach with hymns, 
(thee) Indra. He, being approached, makes happiness for 
this (Vamraka); (he) has brought food, vigour, fine 
dwelling and all.” 

It is the opinion of Roth (in the PW) that vamraka 
in pada b means ‘ ant’ This view is justly criticised by 
Pischel who writes thus on p, 238, 1. c. : “ Dass Vamrakd 
nicht, wie Roth meint, “ Ameischen ” bedeutet, geht 
klar aus dem Beiworte makd hervor. “ Ein grosses 
Ameischen ” ware doch gar zu sonderbar und nicht 
weniger seltsam ware es, ma/ids als Genetiv sing, zu 
fassen, zu vaksdtkdya zu ziehen und auf Indra zu deuten. 
Dass ein Ameischen dem Indra zum gedeihen verhelfen 
.sollte, ist schwer zu glauben und wird direkt widerlegt 
durch den folgenden Vers sd iydndh karati svastim asmd 
i^am urjam suksitim visvam dbhdh- sd kann nur Indra, 
asmai nur Vamraka sein. Vamrakd ist Eigenname and 
wohl .identisch mit Vamra 1, 112, IS (10, 99, 5?).” 
Similarly, vamrakd is regarded as a proper name by 
Bloomfield (l.c.), Grassmann and Ludwig. Sayaija too 
regards it as a proper name, and identifies, as I think, 
quite correctly, this Vamraka, with the Vamra Vaikha- 
nasa who, according to the Sdrvdiiukramam, is the seer 
of this verse. 

In pada a, the vocative asura refers naturally to 
Indra who is the deity of this stanza and is mentioned in 
pada b; compare in this connection 1, 154, 3 ; 1, 174, 1 
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and other verses (see Grassmann s. v,) in which this 
epithet is applied to Indra. The word mah&h is 
apparently regarded as a dative by Ludwig who trans- 
lates ma/io vaksathaya as ‘zu grossem wachsthum,’ 
while Grassmann opines that it is a genitive and refers 
to Indra. It is, as we have seen, looked upon as nominative 
singular by Pischel and also by Bloomfield- (1. c.) and 
interpreted as ‘ great.’ This view .seems to me to be 
incorrect ; for, nowhere else in the RV do we see a priest or 
singer characterised as ‘great ’ ; on the other hand, some 
of the seers call themselves 7iadhamana ‘distressed’ (see 
Grassmann s.v.). I believe therefore with Grassmann that 
mahah is a genitive and refers to Indra, and I hence 
supply after it the word te\ compare 4, 24, 7 : vrddhasya 
cid vardhatam asya lanuk stomeb/iir ukthais ca sasyamana 
‘ May the body of this (Indra), though he is strong, 
become strong (er), being praised with hymns of praise.’ 
After indmm, too, I supply, following Sa 3 'ana, the word 
tvam. 

That the hymns recited by priests or singers put 
strength into the deities that are praised, is an idea 
that is commonplace in the RV. The phrase padbhih 
vaksathaya wpasrp ‘to approach with hymns for strength- 
ening’ in pada b gives expression to such an idea; it is 
equivalent to the phrases ntaiibhih, {girbhih, siomaih, 
manasa, brahma^, etc.) vardhay, vajay, or mahay that 
are used in many verses. Compare for instance 5, 14, 6 : 
agnifh ghrtina vavrdhuh stbmebhir visv&cdt'^dnim j 
svddhibhir vacasyMhih ; 7, 12, 3 : tvam vdruna utd mitro 
agtze tvam vardhanti matibkir vdsisthdh', 7, 77, 6 : yam 
tva divo duhitar vardhdyanty d^ah sujate matibhir vdsispidh\ 
8, 44, 2 : dgv£ sidmam jusasva me vdydhasvanena 
mdnmand ; 1,91,11; soma gtrbhis tvd vaydm vardhd- 
ydmo vacoTAdah ; 10, 73, 2 ; puru sdmsena vdvrdhus td 
ifidram; 8, 100, 3: prd su stdmam bkarata vdjaydnta 
indrdya satydm yddi satydm dsti\ 6, 19, 4: tdtk va 
indram catinam asya Sdkair ihd niindm vajay ditto huvema ; 
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8, 3, 16 : i?idra7n stomcbbir inahayantaayavah priramcdLdso 
asvaran \ 6, 15, 2: .va tvdm siipn/o vitaliavye adbimia 
prasastibhir wahayase dive-dive \ 3,3,3; vipraso a^mm 
mahayaiita cUiibhi}t\ and 5, 31, 4: brafnnhta tv dram 
mahaymito arkair dvat^d/mymm dbaye Iidtitav-a v. The 
word padblnh is equivalent to stomcbhih, ^irblnh, 
citiibhih, ivattbhih, v?dn)vand, prdsasfibkih, and arkmh in 
the above verses. The expression padbhir upa sarpat in 
b is parallel to glrblnr hvahe, glrbbir dymi, etc., in 
8,68, 10: idfit tvd yajnebhir Imahe id^n glrbliirgirvana- 
staina,\ 10, 98, 9 : tv am purva fsayo gtrb/nr dyan tv am 
adhvarem purMhuta visve ; 2,2,5: tdjti u havyair mdvusa 
rnjate gira\ 1, 36, 1: ag^iim silk t ebb ir vdcobbir lmabc\ 
8, 43, 31 : agjiim mandrdm purupriyd>n . . brdbhir 
mandrebhir imabe and other similar verses. Compare 
also A B. 7, 17 : sa P7^aidpatim eva pt'aibamaTh devatmdm 
74pa-sasdra kasya nunntn . . ity etayat^cd . . Agnitv 
vpasasdrdgtier vayam . . ity etayarcd . . Savitdram 
24pasasdrdbbi tvd deva savitat' ity ctena tfccna. 

5, 64, 7 : vccbdntydm me yajata 
devdksatre rtisadgavi | 
sutdm sd^nam 7td bastibhir 
a padbhir dbdvatam nard 
bibhratdv aixatianasam II 

“ When (the Dawn) with bright cows dawns for me 
in the sky, come with thoughts, running, O ye (two) 
heroes that are worshipful, to Arcananas as to the (Soma 
juice) pressed by dexterous (priests), protecting.** 

yajata in a is nominative dual and qualifies \yuvdm\ 
that is the subject of ddkdvatam in d and refers to Mitra 
and Varuna who are the deities of this verse, rusadgavt 
‘having bright cows* denotes the goddess lisas; cp. 
5,75,9: abbud tisa rusatpasu7'' agnir adkayy rtviyak 
“ The Dawn who has bright cows has appeared ; Agni 
has been set up (i.e., kindled) at the proper time and 
Nighantu 1, 15 : arunyo gdva nsasah 
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devaksntre in pada b is obscure Diverse ‘^llgge^t^ons 
have been made that it should be interpreted as ( 1 ) 
yajria (Sayana: devaiiam ksairam balam yn^mtn yajne iad 
devaksairnm) (2) ‘ Himmel’ (Pischel in p. 238, 1. c ) : 
(3) ‘ unter gottlichen Herrschaft stehend ’ (Roth in PW), 
that is, presumably, ‘ the Dawn ’ or ‘ sky ’ ; ® (4) ‘ Herr- 
schaft der Gdtter, Gotterreich ’ (Grassmann) ; (5) ‘ reich 
der gotter ’ (Ludwig) ; {6) deva-ksetra (Bohtlingk in Pw) ; 
(7) accusative dual, attribute of (the dual is used 
because two portions are offered, one each to Mitra and 
Vanina who are entreated to come to such food as gods 
go to the Soma juice), and meaning ‘ eine die Herrschaft 
iiber die Gotter verbiirgende Opfer-speise ’ (Olden berg 
in RV. Noten^ I, p. 348, n. 1) ; and (8) locative, attribute 
of ‘ rite ’ and denoting ‘ in the rite which portrays the 
dominion (of Mitra and Varupa) over the gods ’ (Olden- 
berg, l.c.). Further, after expressing his dissatisfaction 
with all the above explanations, Oldenberg (9) points out 
(1. c.) that k^atra is preeminently the possession of Mitra 
and Varuna (who are the very deities of this verse) in the 
RV and that they are described as having ksatra over 
the gods in 5, 68, 3: malA vam ksatrdm devisu 
and 6, 67, 5 : viSve ydd vdm . . . ksatrdm dev aso 
ddad/mh sa/d?dh, and opines that devdk^aire is a corrup- 
tion of devdksalrd, nominative dual (the corruption is 

* It is explicitly said of the Dawn in 1, 92, 12 : dminatl 
daivydni vrat&ni and 7, 76, 5 : ti devanafU n& minanti vralani that 
she does not infringe the laws of the gods, that is, that she obeys 
the laws of the gods and is under their dominion. 

A similar explicit statement is not made of the sky. But the 
sky is said to have been established in its place or to be supported 
or upheld by Mitra and V^pa (5, 62, 3; 5. 69, 1; 4; etc.); 
Savitr (4, S3, 2 ; 10, 129, 1 ; 4; eta), Indra (2, 12, 1 ; 3, 30, 9 ; 
2, 17, 5; etc.) Vi§nn (7, 99, 2; 3), Agni (6, 8, 3; 1, 67, 5), 
Bfhaspati (4, 50, 1), Soma (9, 101, IS), Prajapati (10, 121, 3), 
Surya (10, 85, 1) and perhaps by other gods; and one can 
therefore deduce from this that the sky is under the dominion of 
the gods and obeys the laws laid down by them. 
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caused by the attraction of the locative case of the word 
rusadnavt that follows immediately after), and that it is 
an attribute of Mitia and Varuna and signifies ‘ who have 
dominion over the gods.’ 

The word devaksatra occurs in two passages of the 
Kath, Sarh. in 21, 11 (p. 52, 9) : devaksalram vai stomas 
ca yajus cantata eva devaksatram pravasyali and 33, 8 
(p. 34, 5) : devaksatram va ayusas stoma devaksatram eva 
tad ad/iyarokanto yanti. Not much light is thrown on the 
meaning of the word by the first, ® but the second 
indicates that devaksatra is a place to which people 
‘ mount.’ Since the word div and its synonym nAka occur 
more than once as objects of the verb aruh in the KS 
(see 8, 16 ; 18, 4 etc.) and also in the RV (see Grass- 
mann s. v. ruh), I believe that Pischel is right in 
interpreting devdksakra as ‘ Himmel.' As we have seen 
above, the sky is under the dominion of the gods, 
and the epithet devaksatra ‘ under the dominion of the 
gods ’ is not therefore an inappropriate one. Compare in 
this connection 1, 92, 1 : eta u tya us&sdh ketiim akrata 
purve drd/ie rd/aso bhdndm anjate', 7, 79, 2: vy hnjate 
divd dntesv aktun . . usdsah ; and 1, 113, 14 ; vy dn/ibkir 
diva atdsv adyaut in which Usas is said to have illumined 
the sky with her rays. 

The expression padb/iir ddhavatam in d is equivalent 
to dhibhir ddkdvatam ; compare 8, 8, 5 : d no ydiam 
Upa^ruty dsvinS somapitaye j svahd stomasya vardhana 
prd kdvi dhitibhir nard\ 8, 8, 7 : divdi cid rocanad ddhy 
d no gantam svarvidd | dhibhir vatsa-p-Kacetasd stomebhir 
havanasrutd', 8, 24, 7 : visvdni vikudmanaso dkiyd no 

®The conesponding passage of the Maitr. Sam. however, 
namely, 3, 4, 2 (p. 46, 21) : stomas ca yafui cety annah vai stmnas 
ca yajui canitafi va etad aim an dhitva 'do bkutva devakselrata 
atitaiah pfavasatihss devaksetram. This word signifies smtga or 
heaven ; and the reading of the MS makes it probable that 
devaksatra— devaksetra, and thus lends support to Piscbel’s 
explanation of devaksatra as ’ Himmel.’ 
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vrtrahantama \ ugra pmnetar adht sii vaio gain ; 8, 27, 5 : 
a tto adva samaftaso ganta tAsvc sajosasah 1 rca ^ira 
m&ruto devy aaitc sddane pastye ma/n; 8, 27, 8: a prd 
ydta mdruto vism dsvmd pusa7i makiimyd dhtyd ; and also 
6, 50, 10 : «/c hdvam a ja-^iuynUiih nasatyd d/nb/iiJj,. 

The meaning of this expression padblAr ddhavatam 
' come running with thoughts ’ is somewhat ambiguous. 
The thoughts leferred to may be ‘ benevolent ’ thoughts, 
sumataya}},, i.e., favours or blessing? (what Sayana calls 
anugraha-buddkt and Grassmann ‘ wohlwollendes Auf- 
merken) of the deities ; compare 8, 26, 9 : sumatibhir 
dpa viprdv tha gatam ; “ Come, O ye two inspired ones, 
with favours here ” ; 8, 3, 1 : asmdn avaiitu te dhiyal), 

‘ May thy (Indra’s) favours help us’’ ; 7, 67, 7 : dhelatd 
mdiiasa ydtam arvak “ Come hitherward with favourable 
thought” ; 7, 37, 2 : vi no radhdmsi matib/nr dayadhvam 
“Bestow gifts on us with favours”; and 2, 10, 5:. 
ai'ahdm mdnasd idj juseia “ May he (Agni) enjoy it 
with favourably-inclined mind ” ; or they may be the 
promptings or volitions of such deities ; compare 1,3,5: 
bidra ydhi d/iiyi^ttdh . . dpa brdhmdnt vdghdtait, ‘ Come, 
O Indra, impelled by thy thought, (that is, with eager- 
ness), to the hymns of the priest ’ ; 3, 11, 1 : vidrdgni a 
gaiam suidm girblnr ndbho vdrenyam | asyd patam 
dkiye^ta ' O Indra and Agni, prompted by your 
tho-ightj. (i.e., eagerly) come to this excellent [Soma] 
juice that has been expressed with hymns and drink of 
it’; 1, 3, 2: jidrd sdvlmya. dhiya | dhipiyd vdfialam 
giraly ‘ Cherish (our) hymns with strong thought (i.e , 
most eagerly), O ye two heroes that are liberal (?)’. 
They may also be the ‘ pious ’ thoughts, i.e., hymns or 
praises, of the priests, which are conceived of as impel- 
ling the deities to come to the sacrifices, etc.; compare 1, 
135, 6 : a vdm dkiyo vavrtyur adhvaran upa “ May our 
hymns turn you two to our sacrifices”; 1, 139, 6: 
girbhir girodhas stdvamMaa galii\ 1, 144, 5: tdm im 
hhtvanli dkttdydfp ; 8, 44; 9 ; l&dm agm- mani^^s tvam 
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hmvantt cittibhih ; and 10, 88, 5 : tarn ivdheina malib/ur 
glrbhiy ukUiaih, Lastly, though this is less probable, 
padbhih may denote hymns that are conceived of as 
being the praises of the bards {vajtdinah, siilah or ma<^a- 
dhdh) attending on kings, and mentioned on p. 210 
above. ’ It must be noted in this connection that the 
epithet ‘king ’is, in the RV, most often applied 

to Mitra and Varuna who are the deities addressed in 
this verse. 

It is very probable that the nd in pada c, suidm 
sdniam nd hastibhtJj, has really the force of ca ‘ and ’ ; 
compare the instances given on pp. 25, 145 above. 
Similarly, it is also very probable that the simile in pada 
c refers to swiftness. Compare, for instance, 1, 2, 5 ; 
vayav indmS ca cetathah sutdndm vdjinlvasu i tav d 
ydtam upa dravdt ; 1, 3, 8 : visve devaso aptdrdk suidm a 
gania iurnayah i usra iva svdsardni 10, 112, 2: yds te 
rdtho mdnaso jdviydn htdra tena somapdydya ydhi j 
tuyam a ie hdrayati prd dravantu ; 7, 59, 4 : tuyam ydta 
pipisava}}, and other similar verses in which Indra, Vayu 
and other gods are exhorted to come quickly to the 
Soma juice. Padas c d e therefore mean, ‘ Come running 
swiftly, with thoughts, O ye two heroes, protecting, to 
Arcananas and to the Soma juice pressed by clever 
priests.’ hasiibhih=hy clever (priests); see Pischel, 
p. 238 1. c. 

^We read in 3, 58, 1: u^dsas st6mo aSvvn&v ajfga^] 7, 67, 1: 
y6 vdm dutd nd dhisuydv djigah ; 10, 29, 1 : fikir vdm st&mo 
bhuratjav ajlgah and other similar verses that the hymn or chant 
awakened the gods. Is it possible that in such verses too the hymns 
are conceived of as the praises sung by the bards in the early 
morning ? As we know from RaghuvaifaSa 5, 65 : iai^i karna- 
b/iusaHa-mfiUiita-plvardmsam iayyotiaracehada-vimarda-ki'idngara- 
gam I sutdtmajah savayasak prathUa-ptabodham prabodhayann 
ti^asi vagbhir uddra-vdeah ; Magha 11, 1 : huli-samadhikam ttccaik 
pancamaPt pidayaniak satedam rsabha-hinambhinnakikrtyasadiam I 
praitijagadur akdkurirdvaka-snigdka-kunlhdh parinaiim tii rdtre* 
mdgadhd Mddkavdya and other similar passages, it was the duty of 
the sutas and magadhas to awaken kings in the morning with songs. 

35 
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It is the opinion of both Pischel and Oldenberg that 
adhav in pada d is used in a twofold sense (s/esa ) ; but 
the two savants differ in their interpretation of padas 
cde. Pischel writes : (p. 238 1. c.) “ Varuna und Mitra 
sollen su den gepressten Soma herbeieilen, wie die 
Adhvaryus zum Spiilen des Somas eilen. Der Vergleich 
ist passivisch gewendet= yd//ia hastibhir a dhavy&te idi/td 
a dhavatam nard'' and translates the verse as, “Wenn 
am Himmel die Morgenrote aufleuchtet, dann kommt ihr 
Heilige zumeinem gepressten Soma, wie die Adhvaryus 
(zum Spiilen des Somas), o ihr Manner, A rcananas hegend.” 
Oldenberg has, on the other hand, observed : “ Wie ich 
GGA. a. a. O. gezeigt habe, steht a-dhdv zugleich in der 
Bedeutung “ herbeilaufen ’’ und “ reinigen ”, jenes das 
Werk der Fiisse, dieses der Hande : ” wie (man) den 
von geschickth a n d i g e n ( Priestefn) gepressten Soma 
(mit eben diesen geschickten Handen reinigt, a-d/idv),^ 
so eilt herbei {o-dMv ; vielleicht auch hier zu verstehen ; 
zum Soma) mit euern Fiissen, ihr Manner.” ® Der 
Vergleich zwischen dem Reinigen und dem Herbeilau- 
fen beruht darauf, dass beides a-dhdv heisst, vgl. zu 
I, 64, 2.” 

These observations do not seem to me to be 
convincing, and I therefore believe that the verb ddhdv 
in d has the sense of ‘ running ’ only and has no connection 
with pada c. It is possible however to construe pa^b/d^ 
in d with sutdm in c. pa^bMIy sutdm=dhibHh suidm\ 

‘ pressed with (i.e., to the accompaniment of the chanting 
of) h 5 nnns;’ compare 3, 12, 1 (cited above): indragni a 

®The verse is translated by Grassmann as : “ Beim Morgeniich- 
te, o ihr beiden ehrwurdigen, im Gotterreich, das schimmernde 
Kinder bat, presst mir den Soma gleichsam mit den Handen 
[hdsiebhir zu lesen] und knetet mit' den Fflssen hin, o Manner, 
den [Dichter] Artschairanas unterstutzend ” and by Ludwig as: 

“ wenn sie mir herleuchtet die heiligen, in dem reiche der gbtter, 
wo weisze kdbe sind, lauft herbei ihr zwei manner, zum gepressten 
soma wie mit greifenden schliogen, erhaltend den Arcananas.” 
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g^a/am sutam girb/iir nabho varenyam “Come, O Indra 
and Agni, to (this) excellent (Soma) juice pressed with 
hymns”; 3, 12,2: ayd patam inidm sutam “ Drink this 
(Soma juice) pressed with this (hymn) ” ; 8, 48, 7 : 
isirena te mdnasa sutdsya bhakshndhi pitryasyeva rdyah 
“ May we partake of thee, pressed with devoted (or 
vigourous) hymn, as of paternal wealth.” Compare also 
Caland-Henry, L’Agnistoma, § 127 ff. and the literature 
cited therein. The meaning of padas cde in this case 
would be, ‘ Come running quickly, O ye two heroes, to 
Arcananas and to the Soma juice pressed by dexterous 
priests to the accompaniment of hymns, protecting.’ 

Arcananas is, according to the Sarvdnukramani, the 
seer of this hymn. 

4, 38, 3 : ydm sim dnu pravdteva drdvantam 
visvah purur mddaii hdr^amdnah | 
padb/nr gfdhyantam med/iaydm nd suram 
rathaturam vdtam iva dhrdjantam || 

When explaining pada c of this verse on p. 146 
above, I have, following Pischel, Bloomfield, and other 
interpreters, construed padbhih with grdhya7ttam and 
interpreted the expression as ‘speeding with a will.’ 
Though this is not wrong (padb/iily has, as we have seen 
on p. 272 above, the sense of ‘eagerly,’ ‘with a will,’ etc., 
also), I am now inclined to believe that it is much more 
preferable to construe it with the word («??«) madati (in 
pada b) as is done, in the case of girbkih, stomebhih and 
other synonyms of padblAh, in many RV verses. Compare 
for instance, 1, 9, 3 : matsva susipra mandibkih stdmebkir 
visvacarsmie “ Rejoice, O thou (Indra) with beautiful lips, 
that are honoured by all men, in (these) pleasing hymns ” ; 
1, 51, 1 : abhi iydm mesam puruhutdm rgmiyam indram 
girbhir madata “Cheer with hymns that Indra worthy of 
praise, invoked by many, the goat ” ; 8, 6, 39 : mdtsvd 
vivasvato matt “ Rejoice in the hymn (sung) from (the 
abode of) Vivasvat ” ; 10,104, 3: indra dkendbhir ihd 
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madayasi'a dhibhir visvab/iih “ Rejoice now, O Indra, in 
all these hymns and praises ” ; 10, 116, 2 : svastida m&vasa 
imdayasva “ Rejoice, O Indra that bestowest well-being, 
in (this) hjTTin” ; 3, 53, 10: m&danto glrbJnr adltvaj-esufe 
sdca Rejoicing with hymns in the Soma-sacrifice ” ; 
and particularly 5, 36, 2: dnu tvd rdjann drvato nd fiinvdn 
^irbhir madema puruhuta viSve “O thou king that art 
invoked by many, may we all cheer thee with praises as 
one does who impels race-horses.” ® 

I therefore translate the verse as follows : “ Whom, 
running (swiftly) like (water) down an incline, rushing 
forward like a valiant soldier in battle, surpassing 
chariots (in speed), and speeding like the wind, every Puru 
(i. e., every one of*the Puru clan) rejoicing, cheers with 
praises.” 

This verse, and also the other verses of this hymn, 
are addressed to Dadhikra or Dadhikravan, the swift 
horse whom Mitra and Varuna presented to the Purus 
(cp. 4, 39, 2 : ydm purubhyo didivdmsam nagnim 
daddthur mitrdvarund tdiurim), that is, to their king 
Trasadasyu, and whose achievements on the race-ground 
are described in hymns 4, 38-43. 

The expression padbhtr anumadati in the first half- 
verse is exactly parallel to the expression girbhir 
anumadema {kinvantah) in 5, 36, 2 cited above; the 
meaning of the expression is, ‘ (Every Puru) cheered 
with praises and impelled (the horse) to further exertion.’ 
Compare in this connection 7, 7, 1 : prd vo devdm cit 
sahasandm agidih dsvam nd vdjmam M?e ndmob.'dh 
“ Like a strong horse, I impel with praises the vigouious 
god Agni for you ” ; and 10, 156, 1 : agnim hiuvnntu no 
d/iiyah sdpiith asnm ivdji^u “ May our praises impel 

® In all probability however hhivdn (singular) at the end 
of the pada is a shortened form of kinvaniafy (plural), and 
the half-verse means, “ O thou king that art invoked by many, may 
we all cheei- thee with praises and impel thee as (people do) race- 
horses”. hinvdntab is an attribute of vayam. 
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Agni, like a fleet courser in the races ” in which the verb 
hi, together with words meaning ‘ praises,’ is used in 
connection with race-horses. A similar usage is observ- 
able in 9, 68, 7: 9,64, 16; 9, 8, 4 ; 8,44, 19; 1,143,4; 
1, 144, 5 ; 10, 88, 5 and 10, 140, 3 also. Words 
denoting ‘ race-horses ’ however are not used in these 
verses, but are to be understood. 

It thus becomes evident that the expressions Qii'b/nr 
arvatah anumadanti and girbhir arvatah hinvanti are 
synonymous and signify ‘ they cheer the race-horses 
with praises and thereby impel them to further exertion.’ 
The full formula to be employed in this connection 
is thus girbhir anumadanti hinvanti ca; but, as we have 
seen, it is only in one verse (5, 36, 2 cited above) that 
both the verbs are used ; the other verses use one verb 
only, either anumad or hi, to express this idea. 

pravata in pada a is construed in connection with 
the course of Dadhikra by Grassmann (who translates 
the expression pravdteva dr&vantam as ‘ Dem, wenn er 
lauft gleichwie im jahen Sturze ’), Ludwig (‘ an dem wie 
auf abschuszigem pfade laufenden ’), and Macdonell 
{Ved, Myth., p. 148: ‘every Puru praises him as he 
runs on a precipice as it were ’). ” This seems to me to 
be a mistake, and I believe that the simile in pada a is a 
luptopamd, the elided word being (the upamana) dpah. 
Compare the simile apo nd prav&td yatih that is used in 
8, 6, 34 ; 8, 13, 8 and 9, 24, 2 in all which verses the 

The verb svar with sam is used instead of mm-mad in 
similar circumstances in 9, 66, 8 : sdm u tva dkibMr asvaran 
hinvatih sapid jamdyah i inpram aja vivdsvaiah “ The seven sisters 
have cheeied thee that art wise with praises and impelled thee, 
from the abode of Vivasvat (?) in the race ” and 9, 67, 9 : 
fdnvdnii s&ram dsrayah fidvamana^ madhuSediatn j abhi giri sdm 
asmran “ The usris (?) impel the br^ht honey-dripping Soma 
Pavamana ; they have cheered him with praises.” 

” Geldner, in his HV. Ueber., translates the expression as 
wenn er wie in vollem I.aufe dabineilt,’ 
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samanya-dharma is swift going ; cp. also 9, 6, 4 : aii7i 
di'apsasaindavaaponapravatasaraif, 7,18,15 : indrcnaite 
irtsavo vhdsdiia apo nd srsta adhavanta ntclh \ 9, 17, 1: 
pi'd nhmieneva sindhavah . . sdmd asr/yram asdvah ; 

9, 69, 7 : sindlior iva pravane nimnd asdvah , ; 1, 57, 1-2 ; 

10, 148, 5, etc. 

There can be no doubt that, like the other epithets 
pravatcva dravantam, rathaiuram and vdtam iva dhra- 
jantam^ the epithet medhnyum ita suram grdhyantam too 
describes the swiftness of Dadhikra. The meaning of the 
expression is, ‘ speeding like a valiant soldier in battle’; 
and it is my belief that the root grdfi does not 
signify ‘ to be greedy ’ here and that the transla- 
tions of Geldner {RV. Ueber.'. ‘ mit den Fiissen 
(kampf) begierig wie ein Held nach der Meisterschaft 
begierig’), Grassmann (Tm Laufe strebt er, wie ein Held 
nach Beute’), Bloomfield (p. 353 l.c. : ‘impatient with his 
feet, as a hero (is impatient) when eager for strife ’) ; and 
Ludwig (‘ der wie mit schlingen bestrebt zu erfassen, als 
lanzenkundiger held ’) as also Pischel’s explanation (l.c., 
p. 232 : dass D^dhikravan im Laufe ungeduldig die 
Riemen erfasst und sie schiittelt wie ein streitlustiger 
Held die Ziigel) are all wide of the mark. Regarding the 
simile, compare 1, 85, 8 : surd ived yuyiidhayo nd jdgmayah 
‘ Going swiftly like valiant men ready for the battle ’ and 
1, 15{^, 3: upa vdm dvah sarandm gameyam suro 7idjma 
patdyadbhir evaih ‘ May I go to your shelter as a hero 
goes to battle with flying feet (.'*) ’ in which verses too 
the upamana is sura and the sdmdnyadharma swift going. 

4, 2, 12 : kavim sasasuh kavayo 'dabdha 
nidhardyanto duryasv aydh ! 
dtas ivdm drsyan agna elan 
padbhih pasyer ddbhelan aryd evaih || 

The first half of this verse is unambiguous and may 
be translated as, “ The undeceived wise ones instructed 
the wise one, establishing him in the dwellings of Ayu.” 
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adabdhah kavdyah in a refers to the gods {(ievdh) 
who brought Agni down to the earth and established him 
in the dwellings of men so that he maj’ guard these 
dwellings and also carry the offerings made by men to the 
gods ; the word sasdsuh refers apparently to these injunc- 
tions (that Agni should be the grfiapati and havyavdl) 
and also perhaps to his officiating as hotr on behalf of 
men. Compare Sayana: saSdisu}}, hold bhaveti sasarhsuh. 

The second half-verse is ambiguous and can be 
interpreted in two ways : 

(1) We may regard it as a paraphrase of the first 
half of the preceding verse, cUtim dcittim cinavad vi 
mdvdn prsthiva vita vrjtna ca mdrtdn | rdye ca nah 
svapatydya deva diiim ca rdsvaditim urusya. The words 
cittt and acitti here are explained by Sayana and Geldner 
as punya and papa (Recht und Unrecht) or jm^ia and 
ajndna (Verstand und Unverstand) while Grassmann, 
Ludwig and Oldenberg (SBE. 46, 317) give the latter 
explanation only, ciili denotes ‘ pious thought, i.e., piety,’ 
here and acitti, ‘ impious thought, impiety ; ’ and the 
meaning of the verse is, “ May he, the knowing one, 
distinguish piety and impiety, (and) the (pious and 
impious) mortals like straight and crooked backs (of 
horses). (Help us) to wealth and good offspring, O god ; 
grant us Diti and keep off Aditi.” 

As a paraphrase of the first half of this verse, we may 
translate the second half of 4, 2, 12 as : “ From there, 
O Agni, mayest thou look at these rich people that are 
visible by their thoughts and (those also) that are invisible 
by their thoughts.” padb/iih—d/iib/nh ; and padb/iih 
drtydn ‘ visible by their thoughts ’ means ‘ those whose 
thoughts, i.e., hymns or works of piety, are visible or 
plain to be seen.’’ Similarly, evaih adbhutdn denotes 
the rich people ‘ who.se thoughts (hymns or works of 

The meaning of the fourth pada, is obscure ; see Olden- 
berg in SBE. 46, 321 and Ludwig’s RV. Ueber. 
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piety) are invisible, i.e., can not be seen,’ that is, rich 
people who perform no works of piety. The expressions 
padd/nr drSya and evair adbhuta in this verse are thus 
paraphrases of the terms atti and acitti of the 
preceding verse 

The meaning of evaih is not known exactly and 
requires to be investigated. For the present however, I 
look upon it as a synonym of kratu or thought ; compare 
in this connection 7, 62, 2 : ebhih sidmebhir efasebhir 
evaiJ^ where evai'^ is used as an epithet of stomebhih. 

(2) Secondly, we may regard the second half-verse 
as containing a virodhabhasa; that is, it is possible that 
the epithets drbya and adbhuta refer, not to different men 
(as in the interpretation given above), but to the same 
men. The half-verse would then mean, “ From there, O 
Agni, mayest thou look with thoughts on these rich men 
that are visible (and at the same time) invisible (i.e., 
unfathomable or wonderful) with their thoughts (hymns).” 
ary&k ‘ rich people ’ refers to the sacrificers or ‘ patrons ’ 
(see Geldner, jRV.Ueber., and the pa.>.‘>ages referred to by 
him there) who are visible, drsya, to Agni, and are at the 
same time, invisible, adbhuta, in their thoughts. That is 
to say, the patrons are visible, while their thoughts are 
adbhuta, 

padbhily is synonymous with dhibhily, but should be 
construed with pasyeh and not with drsydn. Compare in 
this connection 1,139,2 : yuvdr itthadhi sadmahv dpasydi/ia 
hiranydyam 1 dhibhis cand mdnasa ivebhir ak^db/nh 
ioma^ya svdbhir aksdbhih “ Thus did we see, with thoughts, 
with mind, with our own senses, with the senses of Soma, 
your golden (throne) in your abodes.” The expression 
dhibhily pas signifies in all probability ‘ to look with heed 
or care ; ’ and padbhih pasyely of this verse is thus a 
synonym of vi cincaiat used in the preceding verse. 

He however looks on aryah as genitive singular, and not as 
accusative plural. 
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adbhuta has two meanings, (1) invisible, and (2) 
wonderful, marvellous; and either of these meanings fits 
the context in this verse. In the first case, evair adbhutan 
means ‘ with invisible, i.e., hidden, deep or unfathomable 
thoughts or hymns.’ Compare 5, 85, 1 : pra samraje 
brhad area gabhirdth brdhma priyam vdrundya srutaya 
‘ Chant loudly the dear deep hymn for the famous 
sovereign Varuna’; 1, 35, 7: gabhirdvepd dsurah 
sumi/tdh ‘ The mighty one of deep inspiration and good 
guidance ’ ; 10, 62, 5 : td id gamb/iirdvepasdh ‘ They (the 
Virupas) indeed are deeply inspired’; 8, 8, 2: kdvi 
gdmbhiracetasd ‘ O ye two wise ones whose thoughts are 
unfathomable’; 1,24,9: urvi gabhira sumaii? te ashi 
‘ (O Varuna), may thy wide, unfathomable good favour 
be (for us) ’ ; 7,87, 6: gamb/iirdiamso rdjaso vimanahy 
‘ (Varuna) the measurer of space, whose thoughts are 
unfathomable ’ ; and also 4, 5, 6 : iddm me ague kiyate 
pdvakdminate gurdm bhdrdm nd mdnma ! brlidd dadlidtha 
dhr^ata gabhirdth yahvdm prsthdm prdyasd saptddhdtu 
whose meaning is not clear to me. Compare also the 
epithet ddbhutakraiu that is applied to Agni in 8, 23, 8: 
yajhibhir ddbhutakraium ydth krpd suddyanta it and to 
Mitra and Varuija in 5, 70, 4: md kdsyadbhutaJeratu 
yaksdfh bhujemd tanubhih. I have interpreted this term 
on p. 184 above as ‘ having wonderful strength ’ ; but it 
seems preferable to interpret it (as Roth and Grassraann 
have done) as ‘ having wonderful thoughts ’, i.e., as the 
equivalent of dvair ddbkutdn in 4, 2, 12d and of gambhi- 
raceias and gambhirasathsa in the verses cited above. 

According to this interpretation, evair adbhutan is, 
so to say, equivalent to kavitamm or vipratamdn and can 
be used (like these words) to describe gods as well as 
priests and patrons {yajamdna). 

If we regard adbhutan as equivalent to citrdn, evair 
adbhutcai means ‘with wonderful thoughts (hymns)’; 
compare, 6, 66, 9 : prd citrdm arkdm . • marutaya 
svdtavase bharadhvam “ Offer the wonderful hymn to the 

36 
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very strong host of the Maruts” ; and 5, 18, 4 : citra va 
yesu didlntih “ in whom {u. vajamanas) is brilliant 
thought.” 

According to this interpretation, padas cd of 4, 2, 12 
contain virod/idbhdsa combined with slesa. 

Thus, whether we understand adbhuta as ‘ unfatho- 
mable ’ or as ‘ wonderful,’ padas cd according to the 
second interpretation refer to the patron who worships 
Agni with excellent hymns and are to be lead together 
with the following verse (4, 2, 13): tvam ague vaghdfe 
suprdmtih sutasomdya vidhati yavt§fka 1 rdtnam bhara 
saiamdnaya gkr^ve prthu scandr&m dvase car^amprah,. 
The meaning of this verse is, " Bring, O Agni, youngest, 
that delightest in giving, whose guidance is good, to the 
worshipper who has pressed the Soma, who has made 
ready the sacrifice, broad brilliant treasure in order to 
help him, thou that fillest (the expectations of) people 
and the worshippers that are referred to here as vid/iat, 
siUasoma and saSamdiia are the same as the evair adbhuta 
ary ah of the preceding verse. 

Concerning the use of the instrumental in evair 
adbhutan and padbhir drsyan, compare § 92 in Del- 
briick’s Ai. Syntax, and particularly §ata. Br. 1, 8, 

1, 9 : bakuh prajayd paSubhir bhavlsynsi and ibid. 

2, 1, 4, 28 : yathasau dyaur bahvi nak^atrair evath bakur 
bhuydsam cited by him there. 

4, 2, 14 : ddhd ha ydd vaydnt a^ne tvdya 

padbhir hdslcbhiS cakpnd tanubhih | 
rdtham nd krdnlo dpasd bhurijor 
rtdm yemuh sndhya dsusdnah H 

citra occurs as an epithet of dhi in 8, 66, 8 : sinidtii nak 
stomam jufu^a/nd a gahindra prd cttrdya dhiya and 8, 66, 14 : 
tvdm na Hit tdva citrdvd dhiya s{k0 iad^iha gdttcidt. But the 
•^ocddMia these verses, or at least in the latter, signifies not 
‘ hymn,’ but ‘ benevolent thought ’ or ‘ favour ’ of the deity 
invoked. 
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“ And (all), O Agni, that we have, with thoughts, 
hands (and) bodies done for thee, with effort, like those 
who turn the wheel between the shafts,— (in all this), the 
pious-minded have held up the Law, aspiring after it.” 

In connection with padas ab, compare TA. 2, 3, 1 : 
ydd vdcd yan manasd bdhubJiyam utiibhydm asthlvddbhydn 
Sisnnir ydd dnrtam cakrma vaydni i agnir md ids mad 
maso gdrhapatyah prdmuncatii “ If we have committed 
sin with speech, thought, w'ith arms, thighs, knees (or) 
genital organs, may Agni Garhapatya free me from that 
sin” ; TA. 10, 24 (31): ydd dhnd pdpam akarsdm i 
mdndsd vacd hastdbhydm 1 pddbhyam uddrena sisnd | dhas 
tdd avalumpdtu “ The sin that I have committed by day 
with thought, speech, hands, feet, stomach and genital 
organ,— may the day destroy (or, stifle) it ” ; Mukundamala- 
stotra 15: kdyena vdcd maiiasendriyair vd buddhydtmand 
vd prakrtes svabhdvdt | karomi yad-yat sakalam parasmai 
Ndrdyandyaiva samarpaydmi “ Whatever I do, with 
body, thought, speech, sense-organs, mind, spirit, or 
according to nature, all that I make over to the great 
Narayana alone”; Sivaparadha-ksamapana-stotra 14: 
kara-carana-krtam vd karma-vdk-kdyajam vd sravana-naya- 
stajam vd mdnasam vd ' parddham 1 vihitam avihitam vd 
sarvam efat ksamasva jaya jaya karundbdlie sri-Mabddeva 
Sambho ; and the expression mama janma-prabhrty 
eiat-ksana-paryantaih madhya-variini kdle rahasi prakdse ca 
mano-vdk-kdya-karniabhih jndnato 'jndnatas ca sambhdvita- 
sakald-do^a'parihdrdrtham that occurs in the sathkalpa 

The author of the MukundamalS-stoh-a is said to be 
Kulasekbara-alvar, and of the ^ivdparddha-k^amdpa^a-stoira, ^ri- 
Sahkaracarya. These hymns are well-known and are printed in 
almost all collections (s t o t r a - r a t n a k a r a) of such stotras. 

A samkalpa xs & formula recited before performing vratas, 
giving gifts, bathing in rivers, etc., in which, after mentioning exact 
particulars ot the time and place, the performer sets forth his 
‘ intention that is, what he is going to do, with what object and 
how. In a formula that I have often heard recited in the Kannada 
country, iiiere occur the following (or similar) words in thf place 
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printed on pp. 1300 ff. of the Telugu edition (Mysore, 
1914) of Nrsimha’s Prayoga-parijata, Sodasakarmakanda. 

Compare also Manu 1, 104 : mano-vag-dehajaih 
kaj'ma-dosaih ] MBh. 3, 146, 89: karmasu defia-vak-citfa- 
diisisu; ibid. 1, 62, 25: sarlrena krtam papath vaca ca 
manasaiva ca and the other passages cited by Pischel on 
p. 230, 1. c. in which human actions are divided into 
three groups kayika, vacika, and manasika. The w'ords 
padbkih and tanubhih of the above verse refer to two of 
these groups : tanubhih corresponds to kaya, sarira and 
deha in the above-cited passages and padbhih to manas 
and citta in them. 

Regarding bhurifoh, the observations of Pischel on 
p. 239f. 1. c. make it very probable that it denotes 
“ Schleif-apparat ; Schleifmaschine ”, i. e., a machine 
(something like a grinding wheel) which consisted of a 
wheel that moved freely between two shafts. It is this 
wheel that is denoted by the word ratha, either by 
synechdoche, or because ratha itself has that meaning. ” 

of those given above : mama iha-janmani purvajanmani janma-janma- 
ntaresu balya-yauvana-kaumara-vardhakye§u jagrat-syapna-susupty- 
avasthasu tvak-caksus-srotra-jihva-ghrapa-vak-parii-pada-payupas- 
thair jnanato ’ jnanato va mano-vak-kaya-karmabhis sanibhavita- 
narh sarve§am papanam. Compare in connection with this AV.6,96,2>: 
ydc Cdkstifd mdnasa ydc ca vdcdparimd jagrato ydi svapdniab | s6mas 
iani svadhdyd nah pundiu and RV. 10, 164, 3 : ydd added nihddsd 
'bhiidsoparimd j&graio ydi svapdnta^ i agnir viivdny dpa du^kftany 
dfti^fdny drS asmdd dadhdtu, 

A sdiHkalpa printed on p. 2 (a) of Rgvediya-nityavidhi 
(Nirpayasagara Press, 1919) has the words mama dtmanab Smti- 
smTii-pardtiokta-phala-prapiyartham kdyika-vdcika-^nanasikd^sdik- 
sargika-jndidfnaia-spystdspr^ta-bhukiabhtikta-pitdpiia-sakala-pdpa- 
ksaydrtham. 

ratha in ratha-ndbki similarly denotes ‘ wheel ’ in Brh. Up. 
2, 5, IS : yaihd raika-ndbkau ca ratha-nemau cardh sarve samarpiidh 
and in Mupd- Up. 2, 2, 6 ; Pra^. Up. 2, 6 ; and 6, 6 : ara . iva 
rathmabkau. Likewise,. rdtha:='dhe&\, in Kans. Up., 3, 8 : yaihd 
raihaeyare^u. nemir arpniap. 
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Compare for instance VS. 34, 5 : y&sminn rcah sama 
ydfunsi ydsmin prdtisthitd raihandbhav ivardh “ in which 
are firmly establi.shed the rks, saman and yajus, as 
spokes in the nave of the wheel ” ; 5, 63, 7 : s&ryam d 
dhattho divi citryam rdtbam “ ye have placed in the sky 
Surya, the brilliant wheel '® and 9, 71, 5: sdm i 
rdtham nd bhurijor ahesata ddsa svdsdrah “ the ten 
sisters (i. e., fingers) have set in motion (Soma) like the 
wheel of a grinding machine.” dpasd denotes the effort 
that one has to make in turning the wheel. 

The simile rdtbam nd krdnto . . is to be construed 
with padas ab ; and the meaning of the verse thus is, 
”0 Agni, in all that we have done for thee (ie., in thy 
honour and for thy glorification) with thoughts, hands 
and bodies and with effort comparable to that which one 
makes when turning the grinding wheel, we have always 
sought to uphold the law and have aspired after it.” 

In rtam yemuh in pada d, there is an abrupt transi- 
tion from the first person {vaydm cakrmd) of the other 
three padas into the third person. There seems to be no 
doubt however that the sudbyh dbu^dnak of d are identical 
with the priests that are referred to as vaydm in a. 
Compare the next verse, ddbd mdtur usdsah iapfd vtprd 
jdyemabi pratbama vedhdso nfn . .■ in which the first 
person is again used and the change again into the third 
person in vv. 16, 17. 

ridm in d is to be construed with both yemah and 
aSt 4 ?andh, as pointed out by Pischel (p. 230, l.c.); 
cortpare 4, 23, lO.and also 4, 1, 13 and 4, 2, 16. 

This closes the list of RV passages in which the 
word pa^bbih occurs. In all these, as I trust has been 


Compare in this connection Macdonell, Ved. Myth., p. 21’. 
“ He [j.e., the sun] is the felly of Mitra-Vanifla (5, 62, 2). . • . The 
sun is also called a wheel (1, 175,4 ; 4, 30, 4) or the ‘ wheel of the 
sun ’ is spoken of (4, 28, 2 ; Sj 29, 19) ” and also Berg^gne, I, 7. 
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made plain by the foregoing, padbhih has the value of 
dinblnh, manob/iih, dhitibhi}},, etc., and is a derivative 
of the root spas ‘ to see.’ The word padbhih that is found 
used in VS. 23, 13, on the other hand, is the equivalent 
of padbhih and is clearly derived, as said by Uvata and 
Mahidhara, from ‘ foot.’ The cerebralization of the 
letter d is anomalous and perhaps due to false analogy 
(cp. Lanman, Noun Inflection p. 475). 
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